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INTRODUCTION 
THE DEMONIC LORE OF ANCIENT EGYPT: 
QUESTIONS ON DEFINITION 


Panagiotis KOUSOULIS 
University of the Aegean 


“That is not dead which can eternal lie. 


»1 


And with strange aeons even death may die". 


The practice of magic? and the conceptualisation of personified demonic 
agents? are central to the Egyptian understanding of the workings of the 
world from the very continuation of the cosmos itself down to the vicis- 
situdes of existence faced by individuals. In particular, both magic and 
the articulation of the involvement of demonic agency form one of the 
crucial links in ancient Egypt between individual existence on the human 
level and the level of nature or the cosmos, the realm of the gods. But 
while the notion of magic, heka, has a clear denotation in the Egyptian 
language and ideology, free from all pejorative connotations that borne 


I LOVECRAFT, in: S.T. Josut (ed.), Call of Cthulhu, 141. 

? For foundation studies on Egyptian magic, see RITNER, Mechanics; RITNER, in: 
M. MEYER and P. MIRECKI (eds.), Ancient Magic and Ritual Power, 43-60; ÉTIENNE, Heka; 
KOENIG (ed.), La magie en Égypte; ESCHWEILER, Bildzauber; SZPAKOWSKA (ed.), Through 
a Glass Darkly; ASSMANN, in: P. SCHÄFER and H.G. KIPPENBERG (eds.), Envisioning 
Magic, 1-18; also, LLovp, this volume. 

* For Pharaonic Egypt, see TE VELDE, LÄI (1975), cols. 980-84; MEEKS, Genies, 18-84; 
MEEKS, in: D. REDFORD (ed.), Oxford Encyclopedia, vol. I, 375-78; KURTH, in: A. LANGE, 
H. LICHTENBERGER and K.F. DIETHARD RÓMHELD (eds.), Die Dämonen, 45-60; KAPER, 
God Tutu; LEITZ, in: S. JoHNSON (ed.), Religions of the Ancient World, 392-6; LUCARELLI, 
in: B. BURKARD, I. MuNRo and S. STÖHR, Totenbuch-Forschungen, 203-12; LUCARELLI, 
in: G.P.F. BROEKMAN, R.J. DEMAREE and O.E. KAPER (eds.), Libyan Period, 231-9; 
LUCARELLI, in: P. KOUSOULIS and N. Lazanipis (eds.), Proceedings of the Tenth Interna- 
tional Congress, forthcoming; SCHIPPER, in: F. REITERER, T. NICKLAS, and K. SCHÖPFLIN (eds.), 
Angels, 1-19; SZPAKOWSKA, JARCE 40 (2003), 113-22; Kousounis, in: J.-Cl. GOYON and 
C. CARDN (eds.), Proceedings of the Ninth International Congress, 1043-50; KOUSOULIS, 
in: P. KOUSOULIS and N. LAZARIDIS (eds.), Proceedings of the Tenth International Con- 
gress, forthcoming; KOUSOULIS, in: N. STAMPOLIDIS (ed.), Immortality, forthcoming; for 
Coptic Egypt, see FRANKFURTER, in: N. Bosson and A. BOUD'HORS (eds.), Actes, vol. 2, 
453-66; FRANKFURTER, Evil Incarnate, Chapter 2; for a compendium of textual sources 
related to demons and deities, see LEITZ (ed.), Lexikon der Agyptischen Götter und Göt- 
terbezeichnungen, vols. I- VIII. Also, RITNER, FRANDSEN, SZPAKOWSKA, ROCCATI, LLOYD, 
QUACK, this volume. 
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by modern terms and are so attached to the Western European under- 
stating of the term magic, a generic term for the demonic is completely 
lacking. The words “demon” and “demonology” as it is used in contem- 
porary English (and also as its cognates “Dämon”, "démon", “demone” 
and “demonio”, for example, are used in contemporary German, French, 
Italian, and Spanish respectively) are drawing on our own, Judaeo-Chris- 
tian, cultural heritage and are seen as negative aspects of cultural con- 
ceptualisation and practice. To what extent such a negatively polarized 
term can be safely assigned to denote and describe diverse attitudes and 
roles in the Egyptian cultural environment? Moreover, what would the 
criteria be for the formation of a category or categories of beings that 
could be mapped together and systemised to become a “demonology”, 
especially when the majority of them do not possess an apparent onto- 
logical essence or a clearly defined denotation in the Egyptian belief sys- 
tem? To put in another way, what are the causes for the genesis and for- 
mation of the demonic in Egyptian thought that there is no need for a 
concrete terminology to be conceptualised as such? For the scope of this 
brief introduction, these questions can only be touched upon here and 
they will be fully discussed in a separate study.* 

The root for own word “demon” is the Greek term daluwv (daimon).° 
Although there is no systemised demonological treatise before Plato, the 
word is already found in Homer, where it is a vaguer equivalent for Gedc, 
a divine being of any kind. Also in Hesiod, the men of the golden race 
after death received a special function and “they are called pure spirits 
dwelling on earth, and are kindly, delivering from harm, and guardians 
of mortal men" (Works 122-123). There are numerous (“ten thousand 
spirits") and watch over the living all over the earth (Works 252-253). 
According to Empedocles, daimones are “demi-gods, fugitives from the 
gods and wanderers" (fr. B 115). This sporadic attestation of the demonic 
finds its most explicit denotation in Plato's dialogues and the work of his 
successors, Phillippus of Opus and Xenocrates of Chalcedon. Plato 
derives the word daluwv from danu@v “connoisseur” (Cratylus 397c4- 


* See KousouLis, in: P. KousouLis (ed.), Abstracts of Papers, 135-6 and forthcoming 
paper in the Proceedings (n. 2 above). 

> For a general survey of the word in Greek literature, BOFFT, Clacidius, 1-7; VAN DER 
TOORN, BECKING and VAN DER HORST (eds.), Dictionary of Gods and demons, s.v. ‘Demon’; 
LLOYD, this volume. 

6 This equivalency is generally seen in a completely neutral sense, e.g. adv óaiuóvi 
“with the help of a god" (Ilias, A 792). Possibly in the Odyssey thee is a tendency towards 
a pejorative use of the term, e.g. 24, 149, where Amphimedon's ghost blames Odysseus’ 
home-coming on a xaxóg óaftcoy “evil daimon”. 
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398c5) and regards it as “a great spirit between divine and mortal, inter- 
preting and transporting human things to the gods and divine things to 
men" (Symposium 202d-e). Puillippus of Opus, elaborates further this 
idea by mapping a cosmic system of five spheres—fire, aether, earth, air, 
water, earth—and placing demons between the second and the third of 
these domains as "interpreters of all things, to one another and to the 
highest gods" (Epinomis 985b1-3). Along the same lines, Xenocrates of 
Chalcedon moves a step further and differentiates between good and 
wicked demons,’ an idea which influenced later demonological system- 
atisations, most importantly among them that of Apuleius in De deo 
Socratis. Apuleius daimones' characteristic and role as "mediators" 
between gods and mortals (Ch. 13) and, also, draws a distinction between 
two classes of daimones, one being subject to incorporation and the other 
has been created as such (Ch. 15-16). 

Thus, Greek daimones could be any number of far less powerful enti- 
ties, including special souls of dead who had been elevated to positions 
of power as a reward for their good behavior while alive. They are occa- 
sionally regarded as gods, for example in Hesiod, but more often, as in 
Plato, they acted as mediums between the divine and the mundane world. 
In both cases there exists a clear terminological attestation alongside with 
the god category. Methodologically, here, it is reasonable to use a com- 
parative method. If demons do exist and interfere with the living world 
in ancient Egypt, Egyptian demons are not going to be materially or con- 
ceptually different from ancient Greek daimones. Such an approach defines 
a demon simply as an individual spiritual entity that humans may meet, 
and with which personal interaction is possible. However, to the clear 
definition of the “god- category” (ntr/ntrt), no axiomatic term exists to 
involve all aspects of the demonic idiosyncrasy.? Egyptian demons are 
usually understood by Egyptologists as “minor divinities”, assistants to 
superior powers, or agents of chaos and evil.!? It is probably a convenient 
research method to classify the demonic according to function and role 
(e.g. apotropaic, protective, benign, malicious) or according to certain 


7 As cited by PLUTARCH, De Defecto Oracolorum, 416d. 

8 This diverse character of the demonic, as well as its anthropomorphic iconographi- 
cal representation are the semantic oppositions that differentiate Greek daimon from our 
word "demon"; see JoHNSTON, Restless Dead, 162-3. 

? MEEKS, op. cit., regards demons as part of the god-category and distinguishes between 
deities acting as assistants to the creator god, demons and genies; see FRANDSEN, this vol- 
ume. 

10 See TE VELDE, LA I (1975), col. 981; MEEKS, in: D. REDFORD (ed.), Oxford Ency- 
clopedia, vol. 1, 375. 
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iconographical features (e.g. monstrosity),!! but the overall picture will 
be flawed if we do not take into account the inexorable mixing of posi- 
tive and negative attitudes within a single demonic identity. 

Although certain criteria that distinguish divine from demonic entities 
occasionally exist, as Frandsen points out in his contribution,'? diversity 
and multiplicity of names and forms are not idiomatic privileges of the 
demonic but they have been taken after the exemplar within the society of 
the divine. The most striking prototype is that of Seth, whose malevolent 
nature as the rival of Horus, is appeased by protective attributes towards 
Re and against Apophis," or that of Bes/Beset who seems to operate in 
the luminal areas of transformation between the human/animal on the one 
hand and the devine/demonic on the other.!* In a similar fashion, the trans- 
formation plague-bearing demons, “the seven arrows" (h3(y)ty.w, trans- 
lated also as “demons of decease”, "knife-bearers", “murderers” and 
“nightly spirits"), the term for demons used in this passage, loosed at the 
critical turn of the New Year, are minions of Sakhmet, whose baleful 
influence threatens deities and mankind alike. Demonic beings could 
even appear in personal names compositions and conceptualised the way 
human society is formed.'® 

What actually prevails in the written and archaeological record that 
survives from ancient Egypt, is lists of demonic names, epithets, 
hypostases, manifestations and acts of contact or interference in highly 


!! FISCHER, in: A. FARKAS, P.O. HARPER and E.B. HARISSON (eds.), Monsters and 
Demons, 13-26. 

1? Those include worship and festivals (gods are worshiped, demons are not; Cf. 
GUGLIELMI, LA (1982), col. 983), specific iconographic conventions (e.g. monstrocity) and 
even determinatives as conceptualised metaphors of the unseen (gods are generally 
assumed to be associated with determinatives such as A, or à, while demons typically 
are indicated by the knife or the deceased-enemy determinative, although exceptions do 
occur; see SHALOMI-HEN, Classifying the Divine, 39, 43-6). Note, however, the individual 
cult of the first of the seven demons of Neith and Mut, the so-called ? phty in KAPER, Tutu, 
61-2. At Ptolemaic Thebes, a resident cult of Aty.w “genies” was served by a formal 
prophet (THISSEN, Die demotischen Graffiti, 30-1 and 33), while the deity Tutu could be 
regarded as “image” (fwtw) of the “summation” of decease-bringing demons; see RITNER, 
this volume. 

13 Earlier attempts to explain such diversity in the sethian behaviour as reminiscent 
of the supposed positive divine role that Seth possessed once have been failed in favour 
of a more semasiological analysis of the sethian positive attributes; see BRUNNER, in 
H. BRUNNER, Das hórende Herz, 121-9; TE VELDE, Seth, Chapter 4. 

M See WILSON, this volume. 

5 See RITNER, this volume. 

16 See, for example, the case of the p3-(n)-n3-htiw “he who belongs to the hriw- 
demons", predominantly appear in the Late Period onomastica in LEAuv, GM 87 (1985), 
49-51, and more in RITNER, this volume. 
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contextualised way. For pharaonic Egypt the list provides the character- 
istic framework of knowing; the whole is defined as the list of its part." 
"Listing" as a literary technique penetrates every aspect of Egyptian 
thought and knowledge, including knowledge and definition of god, rit- 
ual, science. Its contribution was crucial to the understanding of any theo- 
logical or ontological issue, without the need of any further narrative or 
verbalistic explanation.!* For the demonic discourse, especially, this finds 
its best exemplification in the funerary corpus of the Book of the Dead 
genre, where individual demons and collective forces of entities are listed 
in a variety of attitudes and roles that range from protective, as guardians 
and apotropaic figures, to malicious and vice versa,!? in the abundance 
of the demonic names that lack any ontological denotation in the Orac- 
ular Amuletic Decrees of the Twenty-first Dynasty," in the Apophian 
hypostases and personae in the P. Bremner Rhind of the Late Period,?! 
or in the door-guardians of the Ptolemaic temples,” just to mention a few 
representative examples of such demonic compilations. Thorough inves- 
tigation of the contextual materialisation of the demonic is crucial in clas- 
sifying (= analysis) and interpreting (= synthesis) the demonic idiosyn- 
crasy in ancient Egypt.” 


17 This finds the clearest expression in the extensive lists of the names or forms of a 
god, as in the Litany of Re of the New Kingdom, potentially describing the totality of his 
nature, without targeting a general systematization. See HORNUNG, Conceptions, 86-91, 
who speaks of theology of classification; ASSMANN, Ägypten-Theologie, 102-7; cf. BAINES, 
in: J. BAINES (ed.), Pyramid Studies, 124-33, for the funerary function of an Abydos “list” 
of gods. 

18 Cf. BAINES, JNES 50 (1991), 100-4; according to GRIFFITHS, in: M. HEERMA VAN 
Voss et.al., Studies Zandee, 53-5, the enumeration technique in the spells from the 
Pyramid Texts could be encrypted behind the phenomenon of the Early Egyptian syn- 
cretism. 

19 See LUCARELLI, in: B. BACKES, I. MUNRO, S. STÖHR (eds.), Totenbuch-Forschun- 
gen, 203-12; also, SZPAKOWSKA, Dreams and this volume. The demonic nature of the mali- 
cious dead and spirits in the Underworld is a very perplex subject, which touches upon the 
problem of belief and organization of mortuary ideology; see, recently EYRE, in: MU-CHOU 
Poo (ed.), Rethinking Ghosts, 33-46. 

? EDWARDS, Hieratic Papyri, Fourth Series; see recently LUCARELLL in: G.P.F. BROEK- 
MAN, R.J. DEMAREE and O.E. KAPER (eds.), Libyan Period, 231-9; LUCARELLI, in: 
P. KOUSOULIS and N. Lazanipis (eds.), Proceedings of the Tenth International Congress, 
forthcoming. 

21 FAULKNER, Bremner-Rhind and JEA 24 (1938), 41-53; see KousouLis, Magic and 
Religion, Chapter 5, and Apophis, forthcoming. 

72 Goyon, Les dieux-gardiens. 

? Cf., for example, Ritner's analysis and diverse interpretation of h3wt/hyt as “inspiration”, 
“ecstasy”, “exorcism”, “doom”, “fate”, “fury” and “curse”, according to the specific 
context (legal, literary, votive, magical) it appears. 
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Thus, extreme caution should be exercised when foreign terms, like 
our modern word “demon”, carrying specific values within a certain local 
and cultural environment are employed to describe Egyptian notions of 
a diverse and multidimensional nature. They have different connotations 
in different contexts, scholarly and popular, and are therefore liable to be 
misleading or completely inappropriate in certain circumstances and local 
environments.” Egyptian demonic entities could be either beneficent or 
maleficent whereas “demons” in our modern sense are almost always 
maleficent, either because of personal grudges they bear their victims or 
because they are the factotums of evil powers such as Satan.? To frame 
the issue posed by the questions in the beginning of this introduction in 
another way, the question that needs to be the focus of future research on 
the subject is not "What is an Egyptian demon? ", but “When is an 
Egyptian demon?" In his article, Frandsen has proved quite convincingly 
that, at least for one category of “evil” phenomena - that of being bwt — 
manipulation is the key to understand why a person or thing could be 
temporally assigned with bwt or not.” Bwt is not a quality, but intrinsic 
to things, material or immaterial, as part of their own nature from the time 
of creation. Since creation was not a static process, but it was re-enacted 
and renewed every day by the king and the priests within a proper sacra- 
mental environment, this creator-giving property of bwt could be manipu- 
lated in each case. 

Manipulation through ritual performance is the key to unlock the mul- 
tifarious character and role of the demonic in the Egyptian belief system. 
Instead of searching for static representatives of good or evil, we should 
look at certain literary and iconographical devises of the Egyptian craft 
—puns and paranomasia, homophony, alliteration and wordplays on 
meaning, just to name a few—, which are well known from the funerary 
texts of the Old Kingdom and continued to be an important feature of 
funerary and temple texts until the end of the Egyptian language, when 
Coptic magical texts continued the tradition, and are equally employed for 
manipulating and exposing the demonic within different ritual frame- 
works. The inner magical mechanism of the latter, especially through the 
exploitation of sounds and recited formulae, artificially creates and manip- 
ulates names and, thus, divine or demonic beings, since the former are 
indelibly connected to the essence of the latter. 


^ Cf. FRANKFURTER, Evil Incarnate, 13-5 and n. 2 for comparative literature. 
> Cf. JOHNSTON, Restless Dead, 162-3; FRANKFURTER, Evil Incarnate, 13-5. 
26 See FRANDSEN, BSAK 3 (1988), 153-6, and also his contribution in this volume. 
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A glance forward 


The contributors to this volume were aware of the fact that both magic 
and demon are value-loaded concepts and that an in depth knowledge of 
their nature could only be achieved if both notions are placed within their 
own temporal and cultural framework. They take into account the diverse 
character and agency of the demonic and to oppose the idea of the pre- 
dominance of the negative characteristics in it, which has been deter- 
mined by the arrogant, mainly Christian, concept of primitive religious 
concepts and ethics developing into higher forms of religiosity in post- 
Christian times. Similarly, the opposition between magic and religion and 
the faulty idea of a linear development from magic to ever higher forms 
of religion that characterized most anthropological and historical studies 
of religion since the seminal work of James George Frazer in 1900 is 
clearly refuted.” Despite, however, the inappropriateness of the word 
“demon” to describe the entities on whom this volume focuses, some 
cognates words, such as “demonic” (the totality of malign characteristics 
or roles of these spiritual entities) and “demonology” (the whole com- 
plex of such beliefs in the Egyptian culture), are used as convenient ways 
of expressing ideas that otherwise would require elaborate periphrasis.?? 

This collective volume of essays on ancient Egyptian demonology and 
magic owes its origins to the first symposium on Egyptology ever held 
in Greece. This memorable gathering of scholars took place on the island 
of Rhodes in July 2003. The symposium was sponsored by the Depart- 
ment of Mediterranean Studies of the University of the Aegean, the Hel- 
lenic Ministry of Education and Religious Affairs, and the Metaekdotiki 
Publishers, and was organized by Dr. Mark Collier (University of Liver- 
pool) and myself. In accordance with the thematic sessions of the Sym- 
posium, this volume is divided in two sections: the first explores the 
nature and hypostases of the demonic in theology and magic, the reflec- 
tions of demons in the Egyptian society, and the demonic interference in 
dreams. The second section presents new insights at Egyptian magic and 
magical texts, ntuals and apotropaic objects. Each article offers a spe- 
cific perspective and all cover a wide span of time. 

In his paper, ROBERT RITNER examines the close interaction between 
otherworldly forces of destruction and benefaction as exemplified by the 
term khyt. Translated variously as “inspiration”, "fury" and "curse", the 
word is specifically linked to Heka and other deities in magical contexts 


7 See, especially, LLoYp’s article and n. 2 above for further references along this line. 
28 Cf. JOHNSTON, Restless Dead, 165. 
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that often suggest a state comparable to demonic "possession". Examples 
survive in Late Egyptian, Demotic and Coptic texts, with comparable 
expressions in late Coptic curses. Like their Demotic antecedents, these 
spells inflict their force on the accidental reader of the lines. The author 
emphasizes the ambiguous nature of divine force which may be both hos- 
tile (demonic) and beneficent (divine). Some parallel contexts in which 
gods and demons are listed as comparable hostile forces are also men- 
tioned. 

Keeping our focus on the diverse nature of the demonic, PAUL JOHN 
FRANDSEN addresses the category "demon" from the vantage point of 
"reversal" and discusses the so-called reversal text in the Coffin Texts. 
The expression of danger in these texts, whether phrased in negative or, 
less frequently perhaps, positive formulae, was an attempt to convince the 
deceased that his salvation was dependent on his belief that life beyond 
death was a reversal of the world of the living. The deceased is, in these 
texts, constantly enticed into accepting reversals as the norm. In a simi- 
lar manner, the deceased must distinguish between the heka, magic, that 
he must acquire or be transformed into, and the heka, magic, of the beings 
of the otherworld to which he should not respond. The danger described 
in these texts was very real, and apparently so imminent, that it would 
seem hazardous to have a spell begin with a dialogue, even though a dis- 
course organized around the assumption of a co-present participant can 
be shown to be the matrix for all these texts. 

KASIA SZPAKOWSKA examines demons' nocturnal attributes and char- 
acteristics and their interference with the living through dreams. The 
dream in ancient Egypt functioned as a liminal zone between the land of 
the living and the farworld. However, the dream was also a phenomenon 
over which the dreamer had little control, and its permeable boundaries 
allowed both the divine and the demonic inhabitants of the beyond access 
to the visible world. Sometimes the result was a positive beneficial expe- 
rience, as is attested in New Kingdom royal texts and elite hymns that 
relate the awe-inspiring contact a dreamer could have with a god or a 
goddess. But another more disturbing belief was that dreams could also 
allow the vulnerable sleeper to be watched or even assaulted by the hos- 
tile dead. While today we call these events “anxiety dreams" or “night- 
mares" and consider them psychological phenomena, the Egyptians 
blamed them on external monsters or demons crossing over from the 
other side. These entities included the dead, and here it appears that the 
line between the justified transfigured dead and the malevolent unjusti- 
fied dead might not have been an immutable one. Drawing upon both 
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textual and material evidence primarily from the New Kingdom, 
SZPAKOWSKA explores the identity and nature of the hostile entities who 
dared to disturb the sleep of the living. Surviving spells, prescriptions, and 
apotropaic devices attest to the prevalent fear of nightmares and noctur- 
nal enemies, while the intricate steps one could take to ensure safety in 
the night emphasize the tangible nature of these fears. To protect them- 
selves against the dreadful demons of the dark, sleeping mortals could 
access the same potent energies that restored order and kept at bay the 
chaotic enemies of the sun-god himself. 

The multiple visualisation of the demonic is also addressed by 
PENELOPE WILSON, who focuses in this case on the practice of masking 
for ritual and ceremonial purposes in Egypt, which is attested from the 
earliest times and continued to be an element of ritual practice into the 
Roman period. Though masking was used primarily in the performance 
of ritual, the actual reasons behind it and the underlying implications of 
the mask have not been explored in much detail. The author of the pre- 
sent chapter explores some of the issues relating to masking in Egypt. If 
a ritual is to be seen as the performance of an actor, which takes the actor 
and other players into another sphere, then what is the role of the mask 
in this drama? The mask enables the actor to be identified as another 
being, be it an animal, demon or person, and to take on the power of that 
person in the ritual. In its own nght and when used with the correct words 
and gestures the mask will transform and empower a person into another 
identity. In this new role, they are then capable of carrying out actions 
which may be outside the normal realm of acceptable behaviour or which 
are only possible in another sphere of existence. It is partly the visible 
appearance of the person and, therefore, the mask, which allows this to 
happen. The person behind it is hidden and cannot be made responsible for 
the actions they carry out. This may be partly because they are “hidden”, 
partly because they “become someone/-thing else" and partly because once 
revealed, the old persona can be discarded. The whole process may rep- 
resent a process of transformation for the actor as well of enabling him 
or her to perform the ritual. WILSON looks at the ritual role of masking, 
simply to highlight it as a neglected area of study and goes on to look 
at understanding how the ideas behind masking can open up ways of 
approaching ‘masks’ in two other areas. The most obvious of these is 
perhaps in the way in which the gods themselves are depicted. Do the 
gods wear masks or is the animal-headed deity simply taking on the qual- 
ities of the animal chosen. If they are masked - who or what are the beings 
wearing the masks? Are they human or are they divine creatures, not 
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meant to be revealed to ordinary eyes? The other masked realm is that 
of the dead who are given masks at death, the most notable example 
being the funerary mask of Tutankhamun. Do the masks in these con- 
texts hide the real “dead” form of a person and transform them into the 
newly born &a in the afterlife? The masks in this case may again repre- 
sent the means of transformation and the image of what will result. In 
this case the funerary masks have a real function rather than just being 
idealised portraits of the dead. The underlying transforming powers of 
the mask may be relevant to the images in sculpture and relief. The issue 
of portraiture could be rendered totally irrelevant if these “masks”, these 
images are simply the necessary means to transform the person behind 
the mask. 

Another aspect of the demonic identity, seen as reflection of human 
society, is presented by ALESSANDRO ROCCATI The divine world was 
organised following the patterns of mankind, so that evidence related to 
it supplements what is known about the human world. This subject is 
tested in the frame of some papyrt kept in the Egyptian Museum of Turin 
and dated to the Ramesside period. The first of these concerns the well- 
known Apopis book, which reminds of rituals performed against the oppo- 
nents of the pharaoh's rule. This text has a long history and inserting it 
in its effective environment may convey some additional meaning. 
Another magical book of the same period bears on the language current 
among people in the lower class. Actually the magician introduced a dis- 
tinction according to whether he addressed the gods or the demons. Both 
features can enlighten a particular stage in the development of the ancient 
Egyptian culture, and it is argued about the nature of language, the restric- 
tions concerning talks about folks of different standing, the relation 
between human beings and the others, from the animals to the superior 
beings. The search for order and organisation was probably a late trend 
and represents a further step towards the knowledge of the world, even 
in its hidden aspects. From the New Kingdom onwards, we may also 
observe the growth of a different divine society consisting of a lower 
layer and ordered according to a peculiar pattern, opposed as such to the 
traditional level of the heavenly gods, or “great gods" as they used to be 
defined thereafter. 

The articles of the second section deal with Egyptian magic and the 
cosmication of the world, focusing especially on certain sources that 
define the boundaries between the divine and the demonic in magic. 
ALLAN LLOYD attempts to identify the extent to which Greek literary dis- 
cussions of Egyptian "magical" activity accurately reflect the realities 
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of Egyptian belief and practice. Firstly, he constructs a model which 
postulates (a) a correlation between perceptions of divinity and areas of 
fear/anxiety/the uncanny, (b) a major role for the gods in a society's cos- 
micizing of its world, and (c) a correlation between the character and 
modus operandi of society and those of the gods. Then, he examines the 
Egyptian concept of the gods and the world order, which embodies a 
view of the god as a being characterized by power, immanence, depen- 
dence, anthropomorphized behaviour, mutability of form, a capacity for 
communication, and finally as occupying a critically important position 
in a continuum of being. LLOYD argues that this concept of a continuum 
of being, which may be defined in terms of varying degrees of power and 
capacity, is crucial to an understanding of the way in which the Egyp- 
tians mapped their world and came to terms with it. Within this world 
there is no such thing as a concept of the natural order, which can be con- 
travened or transgressed, and there is no such thing as the supernatural. 
It is a world of limitless possibilities, which range from the normalities 
of human experience to the highly unusual, but all are part of one spec- 
trum of possible phenomena. For most Egyptians their capacities lay at 
the normal end of the spectrum, but for those with knowledge of words 
and actions of power, the range of the possible is infinitely greater. These 
are the masters of heka, and they are persons of great prestige who can 
even feature in tradition as kings. The author supports a clear differen- 
tiation between the mageia, or whatever term Greeks used, and heka. 
The former covers a phenomenon which is only sharply defined in the 
fifth century BC, and it is clearly regarded as a secretive and repre- 
hensible activity which is to be avoided and shunned by right-thinking 
people. It is seen as an activity interrupting the course of nature, which 
frequently involves coercion of the gods and is, therefore, impious. The 
context of the activity is, therefore, seen in quite different terms from 
that of heka, and the perception and status of the practitioner in Egypt 
and Greece are quite different. These Greek concepts were passed on 
to Rome and have become basic to the Western concept of “magic”. 
The author makes it clear that the disparities between Egyptian heka 
and Greek and post-Greek “magic” are so great that the use of the term 
"magic" in Egyptian contexts 1s quite inappropriate. The present chap- 
ter concludes with the discussion of a series of Classical texts, includ- 
ing Herodotus, Virgil, Thessalus of Tralles, Josephus, Lucian, Apuleius, 
Pseudo-Callisthenes, Porphyry and Heliodorus, in order to identify the 
extent to which these texts present Greek or Egyptian perceptions of 
such activities. 
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The next two chapters deal more precisely with certain magical mate- 
rial and practices. YVAN KOENIG presents the context of the papyrus Lou- 
vre E32308. The papyrus' paleography betrays that for the edition of this 
text the scribe has been inspired by the fore text of Turin’s magical 
papyrus. But, instead of copying it, he has been using graphical and pho- 
netical amphibologies. These phenomena of intertextuality shed new 
lights on the creation of magical texts. 

JOACHIM FRIEDRICH QUACK returns back to the world of dreams from 
a ritual perspective, commenting on Egyptian rituals of dream-sending. 
Although dreams play an important part in ancient Egyptian civilisation, 
as Szpakowska demonstrated previously, it is only from very late sources 
that we have attested rituals for sending dreams to other persons. Most 
come from one single source, the Demotic papyrus Louvre E3229. They 
can be augmented by some Greek-language magical texts as well as the 
literary reflections in the Greek Alexander romance. The Demotic texts 
have been edited only comparatively recently, and the edition did not 
cover the questions of content in detail. These sources have not been used 
in the egyptological discussion about dreams. Quack's paper addresses 
that material in detail. The normal technique of the dream-sending ritu- 
als is to get a spirit interested in performing the trick. He goes to the per- 
son concerned and appears to her in a dream, normally disguised as her 
favourite god. The message he transmits is, of course, not really from the 
gods but intended to further the personal interests of the ritualist or his 
client. Normally it aims at economic gains or a love affair. One ques- 
tion will be the historical dimension. To which degree can the Roman- 
period manuals be seen as reflections of a longer tradition? Given that 
dreams were taken rather serious, that is not inherently implausible. 
Besides, the language and script of the source itself can contribute. 
Although the Louvre papyrus is basically in late Demotic, there is a 
very conspicuous use of hieratic sections and more traditional language 
in parts of the rituals. This points to an earlier origin of at least parts of 
the spells. With their emphasis on private gains, the dream-sendings cer- 
tainly were not part of the normal public ritual activities of a temple. 
Still, the use of Egyptian script (especially hieratic) at such a late date 
points to priestly affiliations of the user of the manuscript. Besides, the 
contents reflect strongly on traditional temple rituals. For example, there 
is a manual rite which closely mimics the confection of a Khoiak fig- 
urine. Discussing the identity and concepts of the actual performers 
might help to clarify the thorny question of the relation of Egyptian 
magic to religion. 
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HEDviG GYÓRY discusses some aspects of magic in Egyptian medicine 
and the use of a special category of apotropaic objects, the Pataikos- 
amulets. There are many good examples to show the ancient Egyptian 
medical view, that the physical or chemical therapies themselves were 
not thought to be enough to achieve a positive result in health state. 
Ancient Egyptians needed to have the support also of the divine power. 
Their explanation is clear, as the general indisposition, unnatural alterations 
in the body or spirit, wounds or maladies were finally the consequences 
of the effects or penetration of malign human, animal or demonic/divine 
beings. Of course, the antidote had to have some similar power: Egypt- 
ian healers asked in various ways for the support of benign supernatural 
beings, called as diverse deities. According to the Ebers papyrus ch. 1, 
it was Ra and Neith who gave the ability to cure as "protection" to the 
physician, in other texts the medicine man identified himself with Horus 
or Isis, or claimed to have his power from Hathor, Chnum, Imhotep or 
other gods. He benefited from their help during manual treatments as well 
as during the preparation or application of the medicaments. Whatever 
type of method he used, his aim was always to restore the earlier, ordered 
world of the patient, the realisation of the ma or. The disturbers of this 
personal order were mostly connected to Seth and his associates. This 
phenomenon can be seen not only in the pregnancy and delivery prob- 
lems, or in the cure of the snakebites, but also e.g. at the immobilised 
mouth of a patient or at some eye-diseases. The theological background 
is completely evident in the words and hints of the medical texts, and 
— according to GYÓRY — it takes also shape in the dull lists of prescrip- 
tions as e.g. Eb. 365: “Another one to stop the malady $d.t in the eye: 
faeces of pelican 1, Lower-Egyptian salt 1, incense 1, to make them in 
one thing and put this in the inner part of the eye." The material medical 
they used fulfilled namely two different requirements: beside to be an 
effective substance they had to contain also the magical power for curing. 
The same healing power could be intermediated, however, also by specific 
acts and speeches or specially initiated objects. These last ones were 
mostly amulets, fabricated in a geographically and temporally given 
design, describing the aim by iconographical patterns. 
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Introduction 


In retribution for the “prying” or “intrusive curiosity" inherent in the 
reading of another's words, the Argentine novelist Manuel Puig entitled 
a 1980 work Eternal Curse on the Reader of these Pages. The same sen- 
timent appears in Egyptian magic. A Coptic curse preserved in the British 
Museum (Oriental Ms. 5986) begins with an invocation for divine wrath 
directed not against its primary victims (who are later damned by name), 
but against the accidental discoverer: 


“God of heaven and earth! Whoever shall open this papyrus and read what 
is written in (it), may all those things written in it descend upon him”. 


A counterpart is provided by the Coptic Papyrus Lichacev, which con- 
cludes a specific curse with similar generic warning: 


“Whoever opens this papyrus and reads it, what is written on it will come 
upon him, by order of the lord god"? 


Such invocations of divine hostility have their origin well before Coptic 
Christianity, in magical practices of Late Period Egypt that exploit the 
bond between the demonic and the divine. 

The distinction between gods and demons in ancient Egypt is often 
tenuous at best.? The “trickster” character of Seth is well-known, but his 
ambiguous qualities can be shared by other gods as well. In the famous 
New Kingdom tale of the Contendings of Horus and Seth, the conflict is 
resolved only when Osiris abandons any subtlety and threatens to dis- 
patch demons from the underworld to chastise the divine tribunal itself: 


! MEYER and SMITH, Ancient Christian Magic, 187. The following article is an expan- 
sion of comments in the same volume (RITNER, 'Curses', in: MEYER and SMITH, Ancient 
Christian Magic, 183-6). 

? MEYER and SMITH, Ancient Christian Magic, 191. 

3 For a general discussion of demons, see TE VELDE, LÄI (1975), cols. 980-4; MEEKS, 
in: P. CARELLI (ed.), Genies, Anges et Demons, 17-84; VERNUS, Athribis, 135-71 (no. 141). 
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“Now you pay attention to this matter! The land in which I am is full of 
savage-looking messengers (wpwty.w) who fear no god or goddess. If I sent 
them out, they will bring me the heart of every evildoer, and they will be 
here with me!”’.4 


In a similar fashion, plague-bearing demons, “the seven arrows" loosed 
at the critical turn of the New Year, are minions of Sakhmet,? whose bale- 
ful influence threatens deities and mankind alike. Protective hymns at 
Dendera and the Theban Mut temple redirect her fury toward state and 
temple enemies: “It is she who dispatches the slaughtering demons 
against those disaffected-of-heart”’.® 

Translated also as “demons of decease”, “knife-bearers”, “murderers” 
and “nightly spirits", the term for demons used in this passage, 
h3(y)ty.w 1 SÄI. AP |, is attested from the Pyramid Texts until Hellenis- 


TOS 
tic times both as a designation for the ferocious assistants of Re and 


Sakhmet and as forces inimical to the fate of the living and of the blessed 
dead.® Cultic infractions can unleash such demons by divine orders: 


“If one neglects all the rites of Osiris at their times in this district, ... the 
slaughtering demons (h3ty.w) and wandering demons (šm3y.w), armed with 
their knives, will come and go under his (Anubis’) order ... the slaughter- 
ing demons will seize (137) the inhabitants of Egypt"? 


By the seventh century, such demons are converted into personal protec- 
tors in the names Pa-n3-hty.w and Ns-n3-hty.w, each signifying “he of the 
slaughtering demons”.!° At Ptolemaic Thebes, a resident cult of Aty.w 
"genies" was served by a formal prophet.!! A desire to achieve the same 
ends underlies the late veneration —and supplication— of the multi-form 
deity Tutu, a personification or “image” (twtw) of the “collectivity” or 
“summation” (twtw) of decease-bringing demons. !? 


4 Col. 15/4-6; GARDINER, Late-Egyptian Stories, 58; LICHTHEIM, Egyptian Literature, 
vol. II, 222. 

> See the discussion in GERMOND, Sekhmet. 

6 GERMOND, Les invocations, 66-7 and 76, n. 33 for further bibliography. The Dendera 
example follows a protective hymn for the sacred falcon and ibis. 

7 See the reference in RAVEN, in: J. VAN DisK (ed.), Essays te Velde, 282-3. 

8 Wb. III, 236/6-7, with Beleg. III, 51. See FAULKNER, Pyramid Texts (hereafter cited 
as PT), spell 578, 81535: ‘the slayers fall on their faces at you’ (PT, 234). Further dis- 
cussion by MEEKS, in: CARELLI (ed.), Génies, Anges et Démons, 44-9; QUAEGEBEUR, CdE 
54 (1979), 42-6; and Goyon, Les dieux-gardiens, n. 1. 

? P. Jumilhac, col. 18/5-8; see VANDIER, Papyrus Jumilhac, 130 (differing translation) 
and 203, n. 629. 

10 LÜDDECKENS et al., Demotisches Namenbuch 1/8, 552 and Demotisches Namenbuch 
1/9, 679. For discussion, see PESTMAN, Rak 25 (1973), 32-4. The earliest examples date to 
the seventh century; see LEAHY, GM 87 (1985), 49-51. 

! Medinet Habu Graffito 45, 1. 3; see THISSEN, Die demotischen Graffiti, 30-1 and 33. 

12 See RITNER, in: W.K.SIMPSON, Religion and Philosophy, 111-12; RITNER, ‘Plaque of 
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Egyptians did not live in terror of their gods’ caprıcious whims, nor 
was Egyptian theology fixated on the vindictive or jealous nature of a 
god in the manner of Genesis 20:5. Nevertheless, the pairing of gods and 
demons is not unusual in certain contexts, particularly in magical spells 
designed to heal or avert a malady. Thus, the medical Papyrus Ebers 
begins with two generic spells that may be recited for all the following 
prescriptions in the compendium. Both the “first spell for applying reme- 
dies on any limb of a man" and the following "spell for loosening any 
bandage" proclaim their efficacy to dispel “the strokes of a god, goddess, 
dead man, dead woman, etc.”!? where the etc. can include a “male adver- 
sary, female adversary" and "everything bad, evil and malevolent”. In 
the same papyrus, a letter spell to remove the corruptive agent whdw, the 
source of bodily aging, decease, natural death and decay, again pairs 
male and female forms of the demon with “the stroke of a god, the stroke 
of a goddess" and other hostile forces.!* From the perspective of the 
human practitioner, the role of a deity in such texts is thus bivalent: a 
possible source of affliction but the necessary source of the cure. In the 
following note, I shall examine this ambiguity regarding otherworldly 
forces of destruction and benefaction as exemplified by a single late term 
for divine manifestation which has received frequent comment in brief 
textual notes, but never a systematic study." 

First attested in Late Egyptian as h3wt To aa the term pro- 
liferates in Demotic in the form kyt!” and survives in Coptic biblical 
passages as cjoeiT.!? Depending upon context, it has been translated 
variously as “inspiration”, “ecstasy”, “exorcism”, "doom", “fate”, “fury” 


Tutu', in: D.P. SILVERMAN (ed.), Searching for Ancient Egypt, 36 and 82-83 (no. 22); 
SAUNERON, JNES 19 (1960), 269-87. The god's name is also common in late devotional 
personal names: P3-Xr-Twtw, P3-Twtw, Twtw-p3-'3 and Twtw-Sy; see LÜDDECKENS et al., 
Demotisches Namenbuch, 1/17, 274, 344 and 1273-5. The link between the name Tutu and 
the notion of ‘amalgam’ is now denied in KAPER, Tutu, 193, since the earliest forms of the 
god depict a sphinx (p. 195) with its lion's tail ending in a serpent (p. 199)! Contrary to 
Kaper's assessment, however, sphinxes are inherently composite creatures —and even 
more so with snakes as tails! 

13 Cols. I/1-II/1. 

14 Col. XXX/6-17. 

15 GRIFFITH and THOMPSON, Demotic Magical Papyrus III, 65; SPIEGELBERG, Der 
Sagenkreis, 49*, no. 326; SPIEGELBERG, Demotica I, 47, n. VI; SETHE, in: W. SPIEGELBERG, 
Demotica II, 5 'Verdammungsurteil (o. ä.)’; THISSEN, Die Demotischen Graffiti, 201; 
VITTMANN, Papyrus Rylands 9, 539-40. For the Coptic forms, see CERNY, Coptic Dictio- 
nary, 253; WESTENDORF, Koptisches Handwörterbuch, 307 and OSING, Nominalbildung, 
166 and 664, n. 722 (for link w/Coptic ww pT). 

16 Wb. III, 226/9-10 (citations from Wenamon only); wrongly transliterated as bi" in 
LEskO, Dictionary, 160. 

17 ERICHSEN, Demotisches Glossar, 350. 

18 CRUM, Coptic Dictionary, 590a. 
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and “curse”. The earliest examples of the word appear in The Voyage of 
Wenamon, col. 1/39 and 40, in the passages detailing an oracular pro- 
nouncement before the prince of Byblos: 


“Now when he offered to his gods, the god (Amon) seized a great seer from 
among his (1/39) great seers,!? and he caused him to be in an ecstatic state 
(h3wt). He said to him (the prince of Byblos): 

‘Bring up the god! 

Bring the messenger who bears him! (1/40) 

It is Amon who has sent him. 

It is he who has caused that he come’. 
But the ecstatic became ecstatic (p3 h3wt hÿwt) on that night only after I had 
found (1/41) a ship heading for Egypt ...?? 


As has long been noted, the statement that the god “seized” (137) the seer 
indicates that the Phoenician oracular procedure entails a form of “pos- 
session". In contemporary Egypt, the most common oracular process 
entailed divine possession of a processional statue, but of necessity such 
possession also extended to the priestly bearers who made the portable 
bark-shrine advance, retreat or shake violently as indication of the divine 
decision.?! Assuming that the process was not consciously fraudulent, the 
movement of the bark would be comparable to that of the planchette on 
a ouija board; a slight movement by one party (however motivated or 
inspired) can produce a group action perceived to be supernaturally dri- 
ven. In any case, the god was felt to compel the actions of his bearers, 
forcing the movement of their feet and arms. 

Divine inspiration of humans is more specifically indicated in Rames- 
side Egyptian statuary, where seated scribes are depicted with baboons 
perched atop their shoulders or above their heads. These baboons are not 
their pets, but images of their patron deity Thoth, who is shown inspir- 
ing their writing.*? As Christiane Ziegler has noted, such statues are the 
tangible counterpart to a New Kingdom prayer in Papyrus Anastasi V: 
“Come to me, Thoth ... scribe of the divine Ennead ... Come to me that 
you may give advice and make me skillful ..."?? 


19 The term for ‘medium’ is written as the common Egyptian word for ‘youth’, but on 
the basis of context it has been suggested to represent a Semitic word for 'secr', perhaps 
related to Aramaic ‘ddn; for discussion and bibliography, see HocH, Semitic Words in 
Egyptian Texts, 86-7. 

20 Translation from my Libyan Anarchy, 93-4. 

21 Černý, ‘Egyptian Oracles’, in: R.A. PARKER, Saite Oracle, 35-48, esp. 43-5. 

22 Berlin 20001, Cairo CG 42162 (JdE 36582), 59291, MMA 29.2.16, and various Lou- 
vre examples; see VANDIER, Manuel, 449-50 and pls. CL and CLXXIII; and DESROCHES- 
NOBLECOURT (ed.), Great Pharaoh, no. 7. 

23 P. Anastasi V, 9/2-10/2; see SIMPSON (ed.), Literature, 440 and DESROCHES-NOBLE- 
COURT (ed.), Catalogue, 136-37, no. 32. 


AN ETERNAL CURSE UPON THE READER OF THESE LINES 7 


Possession, however, may have negative aspects as well, and the med- 
ical papyri note several related conditions that may be considered forms 
of “demonic possessions”: hy.t,** tmy.t? and nsy.t, all written with the 
deceased enemy determinative that is indicative of their evil nature.” The 
last is expressly stated to be "something that enters (the body) from out- 
side", and Ebbell and others have identified it as "epilepsy", the dis- 
ease linked in early Greek thought with wrathful divine possession. 
Maspero had made the same identification for the h3wt of Wenamon.” 

How such possession might be envisioned is recounted in the “Ben- 
tresh Stela” (Louvre C 284), in which a portable statue of "Khonsu-the- 
Authority, the great god who expels wandering spirits" is sent abroad 
“to save the daughter of the prince of Bakhtan”?? since “a malady has 
pervaded her body" .?? The statue is sent after an Egyptian physician had 
found the princess Bentresh *in the condition of one who has a ghost 
(3h). He found him to be an enemy with whom one could contend" ?! The 
physician's diagnosis of an illness with which “one could contend" is a 
literal quotation of one of the three standard options given by Papyrus 
Edwin Smith, and the simple statement indicates the unexceptional nature 
of the complaint. The disgruntled ghost is pacified with a party and food 
offerings. 

Paralleling the threat of underworld demons and empowered ghosts, 
hostile possession by the gods themselves becomes a standard feature in 
the Persian through Roman eras within Demotic texts that again employ 
the notion of /;wt. While additional examples may have escaped me or 
await publication, I have identified 54 certain and two possible attesta- 
tions of the term, a total that reflects an extraordinary resurgence of a 
formerly rare word (see the appendix). Now written phonetically as hyt 
Tree, 15m«, uws or £5), the Demotic term appears in four 
categories: legal, literary, votive and magical texts. It is particularly com- 
mon in the last category, appearing in all of the great Demotic magical 
papyri —London and Leiden, Leiden I 384 vo. and Louvre E. 3229— 
in addition to the minor magical texts on ostraca or wood (O. Strassburg 
D. 1338, T. Leipzig Qaw and O. Leiden 331). The London and Leiden 


^ WbMT I, 563. Literally, ‘monster’, it appears also as the name of a snake in PT 225c. 

> Ibid., 952-53. 

26 WbMT I, 480-81. Cf. also nb’, described as ‘something entering from outside’, in 
ibid., 455. 

?! P, Berlin 3038, spell 112. 

28 MASPERO, Popular Stories, 208 and 261. 

2 11. 15-16. A new translation of the text appears in SIMPSON (ed.), Literature, 361-6. 

30 | 9, 

= ES 11-12. 
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papyrus alone contains thirteen attestations of the word, and one might 
conclude that the mere presence of this word defines a magical context 
regardless of text category. A representative example is provided by col. 
6, 11. 35-36, directed to the lamp used in a spell for divination. The orig- 
inal editors, Griffith and Thompson, translated the word hyt as “fury”: 


“The fury of Sakhmet your mother and of Heka your father is cast (hwy) 
against (r) you. You shall not be lighted for Osiris and Isis ... until you 
have given me an answer ...” (Appendix, no. 19). 


Heka, the god of Magic, is himself invoked in this passage, and further 
examples in this papyrus expressly combine the term hyt with other mag- 
ical terminology. In col. 10, 11. 3-7, the magician practitioner commands 
Anubis to escort spirits invoked for another divinatory spell. The recita- 
tion employs three instances of hyt and ensures that the spirits are prop- 
erly "enchanted" (phr) in accordance with (r-h.t) the force of hyt: 


"Let them come into being, in proper form, established, correct, enchanted 
(phr) in accordance with the fury [of him who is great] of reverence, for I am 
ZW, for I cast (hwy) fury against (r) you (scil. Anubis), ZW, the fury of all 
these gods, whose name I have uttered here today" (Appendix, nos. 22-24). 


The force of hyt again produces a form of magical control within a spell 
to cure a dog bite, col. 19, 11. 33-35, in which the term for enchantment 
is now St (< older Xd). Here the original editors have translated Ayt as 
"exorcism (?)”: 


“By the exorcism (?) of Amon and the Maiden (Triphis). Say: ‘I am ZW 
... the dog who has enchanted (St) this dog ...'" (Appendix, no. 27). 


Together, the two passages form the most common models for the men- 
tion of Ayt in Demotic texts. In a dozen of the surviving examples, kyt is 
cast (hwy) against a person, deity or object to compel an action. As noted 
by Griffith and Thompson, the corresponding Greek approximation is 
éCopkíGo cc.? Within the London and Leiden papyrus, the “victims” can 
be the assistants for producing a divination (such as the lamp [6/35] or 
Anubis [10/3, 4, 7]) or any recalcitrant deity who might be slow to respond: 
“You cry: ‘I cast (hwy) against (r) you fury of him who cuts you, of him 
who devours you’” (col. 8/4; Appendix, no. 20). 


"Reveal to me, you great gods, ... I cast (hwy) against you (pl.) fury of the 
great god" (Vo. 22/15-16; Appendix, no. 31). 


32 GRIFFITH and THOMPSON, Demotic Magical Papyrus, 56 and 75. 
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The nuance of “fury” seems particularly apt for an invocation in col. 21, 
ll. 30-32, which casts this force to direct a feverish passion inflicted by 
an enchanted scarab: 

“I cast (hwy) fury against you today, ZW, for every burning ... that you 


make today, you shall make them in the heart ... of NN” (Appendix, 
no. 28). 


If one may so characterize this force from its intended results, then “con- 
trol” can be added to “fury” on the basis of the wording of a wooden 
tablet designed as a mummy ticket to compel ghostly assistance: 


“The bet of Osiris-Sokar, the great god, Lord of Abydos, and (2) the hyt of 
Isis the goddess is cast (hwy) (3) against NN, son of NN, whom NN bore, 
(4) so as not to control (lit. “seize” mht) NN, son of NN, whom NN bore, 
(B/1) forever and ever, so as not (B/2) to give burial ..." (T. Leipzig Qaw, 
A/1-B/2; Appendix, nos. 15-16). 


As revealed by the previous passages, the combination of “controlling by 
seizing” with “enchantment” and “inflamed passion” defines the essence 
of the Egyptian concept of hyt. No single English word captures all these 
nuances, but “compulsion” is a reasonable, and generally serviceable, 
equivalent. 

When hyt is not explicitly "cast", the second, and most common, pat- 
tern employs p3 hyt at the beginning of a sentence or clause, where it is 
often translated as an oath: "(By/by) the Ayt of a deity NN". An intro- 
ductory oath formula occurs repeatedly among the pious graffiti at 
Medinet Habu: 


“(By) the hyt of Amun of the Ogdoad! Do not erase these writings!" (Graf- 
fito Medintet Habu 47, 1.1; Appendix, no. 36). 


“(By) the Ayt of Amon-Re, king of the gods of Djeser-set, and of Rattawi, 
resident in Thebes, and of Rattawi, [resident in Medamud,] and of the gods 
of Djeme! He who will erase these writings, the gods will cut off his life- 
time" (Graffito Medinet Habu 45,14; Appendix, no. 34). 


In the London and Leiden papyrus, even Isis may be threatened by his 
formula: 


“Rouse their ba-spirits and their secret images! (By) the hyt of She-whose- 
son-is- Wonte, daughter of Ar ..., rouse them for me!" (9/26-27; Appendix, 
no. 21). 


Both the oath and “casting” patterns are conjoined in two “love” (prop- 
erly "submission" spells. Column 13, ll. 3-5, separates two would-be 
lovers: 
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“as the heart of his father was bitter at sight of him (by) the kyt of him 
whose ba-soul is of fire ... The hyt of every god and goddess, ZW ... is cast 
[against] NN son of NN and NN daughter of NN ...” (Appendix, nos. 25- 
26). 


Verso, columns 12/9-13/2, inflict love sickness: 


“Let her feel a yearning ... she seeking for him in every place (by) the but 
of ZW, for I cast against you (pl.) kyt of the great gods of Egypt ... Waste 
her away, O ghost (3h), take her sleep, O man of the Underworld (Ian oi" 
(Appendix, nos. 29-30). 


The notion of "casting" hyr "against" (r) a victim provides yet a further 
connection with magical terminology, since heka is itself "cast" against 
victims —and with the same verb hwy. The parallelism is explicit in The 
Adventures of Setna and Si-Osire (Setna ID), in which the young magi- 
cian Si-Osire three times compels a Nubian sorcerer to admit the verac- 
ity of his ability to read a sealed letter, which itself contains three 
instances of Nubian sorcerers "casting magic" against Egypt. Thus, in 
column 3, U 27-28, Si-Osire challenges his opponent: 


“Woe, O villain of Cush, at whom Amon, his god, rages! You who have 
come up to Egypt, ... saying: ‘I shall take [its] humiliation to the land of 
Nubia’. The kyt of Amon, your god, is cast (hwy) against you! The words 
that I shall utter, which are those that are written in the letter, do not tell a 
lie about them before Pharaoh, your lord!" (Appendix, no. 45). 


Si-Osire's words here, and in columns 4/22 and 5/25, are a direct response 
to the phraseology of the letter, which recounts that the chieftain of Nubia 
“heard the voices of three shamans of Cush [in the] latrine,? while one 
of them spoke with a loud voice saying: 


“But that Amon not find fault with me and the chieftain of Egypt have [me 
punished], I would cast my magic (hwy ... hyq) up against Egypt and I 
would cause the masses of Egypt to spend three days and three nights, [hav- 
ing] seen [no] light but only darkness'" (col. 4, IL. 3-5). 


Si-Osire's invocation of Amon's rage corresponds to the Nubian's explicit 
fear of that god's blame, and the act of casting hyg is repaid by casting 
hyt.” The very context of the contest is magical in nature, for both par- 
ties are magicians, and the ability to read a sealed letter is a subject of 
Demotic magical manuals.’ Griffith's bland translation of hyr as “inspi- 


33 Literally, ‘the place of the buttocks', contra QUACK, RdÉ 40 (1989), 197, who rein- 
terprets the phrase as *maison de l'ennemi ... bien que son sens exact soit peu clair'. 

3 The casting of magic (hwy kyq) is noted in Serna II, cols. 4/4, 6, 9, 11, 13; and 6/2. 

?5 See RITNER, in: W. HAASE and H. TEMPORINI (eds.), ANRW, vol. 2, $18.5, 3344-5. 


AN ETERNAL CURSE UPON THE READER OF THESE LINES 11 


ration (?)" seems inadequate, for the hostile context implies “possessive 
wrath". 

Such hostile casting of kyt occurs not only in magical and literary texts, 
but also in a legal document. Thus in a Ptolemaic judicial oath now in 
the Metropolitan Museum of New York, the plaintiff swears against 
the accused thief of clothing: “I have already caused that there be 
cast hyt against him in the town regarding them also" (O. MMA Acc. 
No. 21.2.121, ll. 9-10; Appendix, no. 38). The last editor, Kaplony- 
Heckel, translates hyt as “Fluch” (“curse”). 

A rather different notion is to be understood within the judicial con- 
text of Papyrus Rylands IX, dated to year 9 of Darius and thus the earli- 
est Demotic attestation of Ayr. Recounting events in the reign of Amasis, 
the papyrus states that a plaintiff caused a superintendent of fields “to 
make a letter of hyt in order to have comparable land given in exchange 
for fields under dispute" (Appendix, no. 41). The term but was translated 
as "divine inspiration (?)" by Griffith, who envisioned a link to oracu- 
lar practice or even a "furious letter" in contrast to a friendly one.* More 
recently, Vittmann has signaled the defensive invocation of hyt on 
Demotic stelae with reference to the concluding injunctions of earlier 
donation texts. The Rylands example would record a similar divine invo- 
cation to force compliance with property settlement. 

Like the Medinet Habu introductory oaths, Demotic funerary stelae 
and graffiti commonly open with mention of p5 hyt of one or more deities. 
In these cases, however, hyt is specifically directed against the reader of 
the inscription. 


“They are praised forever, they are rejuvenated forever —the men whose 
names I have said and who are dead. The bur of Apis-Osiris, ... Lord of 
the gods, is upon the man who will read the stela. Do not let him erase 
them. Let him bless them" (S. Serapeum Revillout, ll. 1-3; Appendix, 
no. 44). 


Both Revillout and Spiegelberg analysed the text differently, translating 
“...they are rejuvenated forever —the men who died in the kyt of Apis- 
Osiris, ... The man who will read the stela, do not let him erase them ..." 
The correct interpretation, however, is secured by numerous parallels, 
from which I extract only a few below: 


*His name remains here before Osiris, Horus and Isis, and the Agathos Dai- 
mon of the House of Cool Water, NN son of NN. (2) The hyt of Isis is upon 
(n) the man who will read these writings. Let him present my obeisance 


36 GRIFFITH, Catalogue of the Demotic Papyri, 102, n. 3. 
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together with that of every man of mine entirely" (Graffito Philae 350, 11. 
1-2; Appendix, no. 40). 


“The Ayt of the ibis is upon everyone who will read this writing. May he 
be the servant of the ibis" (Northampton Ibis gallery graffiti no. 19, Il. 1- 
3; Appendix, no. 39). 


“The bur of Isis and Osiris is upon any man on earth who will read these 
writings. Let him offer water to me. Do not let him move (i.e. *remove" 
my stela" (S. Akhmim, Il. 6-8; Appendix, no. 1). 


“The hyt of Osiris-Apis the great god is upon (5) him who will move the 
stela" (S. Cairo 31147, Il. 1-2; Appendix, no. 6). 


On the basis of the hostile connotations of the last example, Adel Farid 
disputed in 1994 the unexceptional wording of a stela recovered from the 
North Saqqara ibis galleries: “The bw of the gods who rest here is upon 
him who will read these writings" (S. Saqqara North, IL. 4-5; Appendix, 
no. 43).?' For Farid, the inherently negative connotation of hyt requires 
serious emendation to the text: “(May the) curse of the gods ... (take 
effect!).*8 He who will read these writings (let him offer me water)". In 
the absence of a comprehensive study of hyt, Farid was unaware of the 
many parallels to the Saqqara North inscription itself, and to the clearly 
bivalent nature of kyt. 

The standard interpretation that “the hyt of the gods ... is upon him 
who will read these writings" is guaranteed by the examples of Graffito 
Philae 350 and Stela Cairo 31147, which both supply an unambiguous 
preposition before p$ nt-iw=f “him who will ...". Although Spiegelberg 
and others have assumed that this common pattern contains an ellipse of 
hwy r “is cast upon” ,?? the two examples that write a preposition use n, 
not r, and show that the literal meaning of the phrase is that “the hyt of 
the gods ... is in him who will read these writings". As will be seen below, 
this literal meaning has its basis in the imagined transmission of hyt. 

The ambiguous nature of hyt is apparent from stelae and graffiti noted 
above, as well as from literary texts. The compulsive force acts nega- 
tively against those who erase or displace a text, but positively to elicit 
religious service and blessing: 


“The Ayt of Isis the great, chief of the multitude/army is upon every man 
on earth who will read these writings. Do not let [him ...] attack (them), do 
not let him disparage the writings. Every man on earth who will find these 


37 FARIÐ, RdÉ 45 (1994), 121-2; restated in FARD, Fünf demotische Stelen, 23, 25 and 29. 

38 This restoration parallels that of SPIEGELBERG, RAT 26 (1904), 164, which also cites 
S. Cairo 31147 (but wrongly noted as 31145). 

3 Tbid., 164; and VITTMANN, Papyrus Rylands 9, 539. 
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writings and erase or disparage the writings, Isis the great, chief of the mul- 
titude/army will decrease his lifetime because of it, while every man who 
will give praise and respond regarding them, [he will be praised (?)] before 
Isis the great, the [great] goddess" (Graffito Aswan 13, Il. 6-13; Appendix, 
no. 2). 

“The hyt of Osiris is upon him who will read the stela. Let him offer water 
because of the fact that his name will be pure when he is dead" (S. Cairo 
31122, ll. 2-3; Appendix, no. 5). 

“The good name of Pamont son of Padiese remains here before Montu, the 
great god, forever. The inspiration of Montu, the great god, is upon him 
who will read this good name. Let him raise his hand, let him do a dancing 
leap before Montu, the great god” (G. Silsila 282, ll. 1-4; Appendix, no. 48). 


In the last example, the physical effect of the god's possessive “inspira- 
tion" (a leaping dance) seems particularly close to that visited upon the 
ecstatic of Wenamon many centuries before. 

A distinctly beneficent aspect of hyt is noted in the literary Petubast 
cycle, where the Pharaoh greets the hero Min-neb-maat with the phrase 
combining hyt nfr and wdsy: 

"(As for) these things, I have called them out (= requested them in oracle) 


before Amon the great god just so that I might see you without loss of good 
hyt or health" (P. Spiegelberg. 16/25-26; Appendix, no. 49). 


As is evident from another passage within this cycle, the “good hyt” 
probably refers to the hero's "inspired zeal" for combat, whose origin is 
revealed to be a divine force mediated through demonic transmission. 

The contentious events of the Inaros tale of the Petubast cycle (Papyrus 
Krall) are first set in motion by an act of the god Osiris. 


"Osiris called to Strife-lover and Horus-Nemesis, the two demons (hr). [He 
said to them: ‘Do not delay in going to the] earth. Go to Heliopolis and cre- 
ate strife in the heart of Pimay the younger, the son of Inaros, against Wer- 
tiamonniut, the son of Inaros ...’4° 


Strife-lover and Horus-Nemesis, [the two demons (hñ], did not delay in 
going to Heliopolis. They found the general Pimay the younger, the son of 
Inaros, just as he was sitting at a festival with his 40 men. [The] two demons 
(ht) entered into him (n-im=f). At that very moment his heart forgot the fes- 
tival, [and he said to his men]: *O may they live, my brothers and friends! 
I wish to fight —(by the kyt of Atum, the [great] god, [Lord of Heliopo- 
lis!” (P. Krall, col. 2/3-6; Appendix, no. 12). 


The divine interference in human affairs echoes events of the Greek Iliad, 
a parallelism which the Egyptian author surely exploited and which his 


4 Co]. 1/4-5 in HOFFMANN, /naros, 132-5 and 594. 
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audience could surely appreciate, but the dispatch of demons by Osiris is 
no Hellenistic innovation, as the traditional Horus and Seth tale proves.*! 
Here, however, the story details the actual process of possession. The ht- 
demons enter into Pimay and inflict a state that he perceives as but “inspi- 
ration", while wrongly attributing it to his local god Atum. The passage of 
hyt into its victim corresponds precisely to the wording of contemporary 
stelae and graffiti, which threaten divine hyt in (n < old m) the one who 
will read the inscription. It is striking that Osiris' agents are none other 
than the traditional A$ty.w-demons in late vocalization, so there is an inten- 
tional word-play between the ht-demons and the hyt-force they inflict. 

In 1976, Cerny has suggested an etymological link between the A3wt- 
ecstasy of Wenamon and the /3ty.w-demons,” and this Demotic evidence 
strengthens the proposed link, though perhaps as a "folk-etymology" of 
late speculation. In contrast, one must reject Stricker's 1954 etymology 
of hyt in this passage as deriving from the hr-tw-oracle of Wb. TIL, 318, 
since that term probably survives as r-hrw in Demotic.? The prominence 
in the Inaros tale of these ht-demons as emissaries of Osiris and agents 
of hyt stresses the close bond between the categories of supernatural 
beings. From the Eighteenth Dynasty onward, such demons had been 
largely indistinguishable from gods. An invocation in P. Leiden I 346 
salutes 12 spirits designated as /3ty.w-demons “who make slaughter, who 
create disturbance, who hurry through the land, who shoot their arrows 
from their mouths", while the accompanying vignette depicting the 12 
spirits shows proper “deities” beginning with Sakhmet and ending with 
Khnum.“ Raven has noted that “the opening lines ... suggest that the 
twelve gods invoked are identical to the 53ty.w mentioned immediately 
after", though he is uncomfortable with this equation since it would 
make the deities themselves “murderers”. The power of the gods to inflict 
destructive wrath is not, however, unusual. It is defined by the concep- 
tual ancestor of hyt, the force of b5w, the plural of 53-spirit. 


# Greek influence is discounted by HOFFMANN, Inaros, 49-78 and passim, but the 
sophisticated Egyptian author will have noted and exploited the literary currents of his 
time, including features of Greek literature. This does not, however, demean the Egyptian 
character of the work. Goethe’s celebrated awareness of world literature (‘Weltliteratur’, 
a term he himself coined) did not make his work less ‘German’; see DAMROSCH, World 
Literature, 1-36. 

42 ČERNÝ, Coptic Dictionary, 253. 

*3 STRICKER, OMRO 49 (1954), 47-64; said to be questionable by HOFFMANN, /naros, 
144, n. 576; and noted without critique by BRESCIANI, Inaros, 113. For r-hrw, see JASNOW, 
in: J. VAN Duk (ed.), Essays te Velde, 210. 

44 RAVEN, in: J. VAN DUK (ed.), Essays te Velde, 282-3. 

* Ibid., 283. 


AN ETERNAL CURSE UPON THE READER OF THESE LINES 15 


Though often translated blandly as “power”, bsw designates a dra- 
matic divine manifestation and often acquires the notion of “wrath”.* It 
is this negative aspect alone that survives into common Demotic in the 
term b( )y.t." Libyan-era donation stelae employ b3w in warnings directly 
comparable to those in Demotic which use Ayt: 


“As for the one who will disturb them, the wrath (bsw) of Neith comes to 
be against him forever and ever. His son will not be confirmed in his office" 
(Athens Donation Stela of Tefnakht, U. 7-8). 


“He is in the wrath ((w=f m b3w) of Amon, Mut and Khonsu. His name will 
not exist in the land of Egypt. May he die of hunger and thirst" (Cairo Stela 
Moller).*” 


At Roman Esna, b?w even becomes a term for divine possession and thus 
a synonym for kyt. Restrictions regarding festival participants warn: “Do 
not allow any man to enter the temple who is possessed (hr b3w) or 
enchanted (hm.t-s3w)” 2° It is perhaps significant that the London and 


Leiden separation spell noted earlier derives inflammatory kyt from “him 


whose ba-soul is of fire" ^! 


If anticipated by b3w, hyt is bequeathed to Coptic Christianity as 
WOe!T, a term used to translate goifav “to be inspired/prophesy" in 
Deuteronomy,” and Oíacog “inspired/frenzied”” and euuavñc “fran- 
tic/raving” in the Wisdom of Solomon "7 Dialectical variants serve to 
indicate *madman".*? Although the word yoeıT does not appear in the 
surviving Coptic magical texts, the historical influence of the concept 


# For a general discussion of b3w with references, see BORGHOUTS, in: R.J. DEMARÉE 
and J.J. JANSSEN (eds.), Gleanings, 1-70. VITTMANN, Papyrus Rylands 9, 539, notes the par- 
allelism with Ayt without detailed discussion. 

47 ERICHSEN, Demotisches Glossar, 111 and 113. A dissenting opinion is found in 
Quack, ZÁS 123 (1996), 62-9. Quack's translation as ‘character’ does not fit the relevant 
contexts. Rare writings of by.w with a positive connotation ('glory') do survive in one 
funerary text; see SMITH, Papyrus BM 10507, 166. 

48 SOTTAS, Préservation de la Propriété Funéraire, 153. The translation is taken from 
RITNER, Libyan Anarchy, 440. 

^ SOTTAS, Préservation de la Propriété Funéraire, 161. 

% Esna V, 340 and see SAUNERON, BIFAO 60 (1960), 111-5. 

3! Col. 13/3. 

52 Deuteronomy 14.1; see LIDDELL, SCOTT and JONES (eds.), Greek-English Lexicon, 
1947a. 

5 Wisdom of Solomon 12.5 (< Bsıdleıv); see LIDDELL, SCOTT and Jones (eds.), Greek- 
English Lexicon, 787b. 

54 Wisdom of Solomon 14.23; see LIDDELL, SCOTT and Jones (eds.), Greek-English 
Lexicon, 541a. 

55 CRUM, Coptic Dictionary, 588b (WopT) and 631a (pop). OSING, Nominalbildung, 
166 and 664, n. 722, postulates an original A3yt/*hirt. The link with A3wt-demon would 
require a corresponding *h3rt. 
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certainly does. The patient listener may now recall this paper’s opening 
curses, which warned that the magical effect of the text would come upon 
the reader “by order of the lord god”. As I hope is now evident, such 
warnings parallel the near contemporary threats of Demotic inscriptions 
"by the compulsion of the gods". 


Appendix 
Demotic examples of hyt listed by collection published; 
published translations of yt given in () 


1) S. Akhmin, L 6 (= S. Hamburg C 4059, Roman) 
(Il. 6-8): “The kyt (curse) of Isis” and (7) Osiris is upon any 
man on earth who will read these writings. Let him offer water 


to me. Do not let him move my (8) stela”.’ 


2) Graffito Aswan 13, l. 6 (Ptolemaic?) 


(Il. 6-13): “The hyt (inspiration) (7) of Isis the great, chief of the 
multitude/army is upon every man on earth who will read (8) 
these writings. Do not let [him ...] attack (them), do not let him 
(9) disparage the writings. Every man on earth who will find 
these writings and (10) erase or disparage the writings, Isis the 
great, (11) chief of the multitude/army will decrease his lifetime 
because of it, while every man (12) who will give praise and 
respond regarding them, [he will be praised (?)] (13) ... before 


Isis the great, the [great] goddess" 7 


3) S. Cairo 22136, 1. 5 (Ptolemaic) 


(IL. 5-8): “The kyt (curse) of (6) Isis and Osiris is upon him who 
will read (7) this stela. Let him offer (8) water to me”. 


4) S. Cairo 31099, 1. 17 (Ptolemaic) 


(ll. 17-18): “The ber (curse) of the gods who rest with Osiris- 
Apis (18) is upon [him] who will read these writings (?). The 


>6 SPIEGELBERG, RAT 26 (1904), 161-2, read Min (?), corrected to Isis in his notebooks. 

>’ Tbid., 160-5, esp. 164-5; SPIEGELBERG, RAT 30 (1908), 158-9; and FARD, Fünf demo- 
tische Stelen, 25 and 29. 

55 BRESCIANI and PERNIGOTTI, Assuan, 128-9 and pl. 39. 

59 SPIEGELBERG, RdT 26 (1904), 164 (order of Isis and Osiris reversed); and idem 1906, 
67-8 and pl. XXII. 
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one who does obeisance to this stela, may he bless the above- 


mentioned Anemho, called Pasekhem’”’.°° 


5) S. Cairo 31122, I. 2 (Roman) 


(IL. 2-3): “The hyt (curse) of Osiris is upon him who will read the 
stela. (3) Let him offer water because of the fact that his name 
will be pure when he is dead” Pl 


6) S. Cairo 31147, l. 1 (Roman) 


(ll. 1-2): “The kyt (curse) of Osiris-Apis the great god is upon (n) 


him (2) who will move the stela".9? 


7) S. Cairo 31156, 1. 1 (Roman) 


“The hyt (curse) of Osiris-Apis (?) [... is upon him who will 
sl 


8) S. Chicago Field Museum 31673, Demotic 1. 5 (Roman) 


“The kyt of Osiris is upon any man on earth who will read these. 


Let him offer water to me" Di 


9) Graffito Dakka 4, 1. 4 (Roman) 


(Il. 4-5): “The but (inspiration) of Thoth of the Nubs-tree, the 


great, is on him who (5) will read these writings. May he present 


[my obeisance] ".9 


10) Graffito Dakka 10, 1. 2 (Roman) 
(ll. 2-3): “The kyt (inspiration) of (3) Thoth, [the great, of the] 


Nubs-tree is on him who will read these writings. May he present 


my obeisance”. 


60 SPIEGELBERG, RdT 26 (1904), 164; and SPIEGELBERG, Die demotische Inschriften, 
28-9, 31 and 33 and pl. VI. Spiegelberg translated but as ‘curse’ and restored hwy ‘cast’ 
for the damaged traces of p3 nt-iw=f ' in I. 18. BRUGSCH, Thesaurus Inscriptionum, 896, 
copied p3 nt-iw=f $m n3y h ... ‘the one who will enter this grave (?)’. 

9! SPIEGELBERG, RAT 26 (1904), 164; and SPIEGELBERG, Die demotische Inschriften, 48 
and pl. XI. 

62 SPIEGELBERG, RAT 26 (1904), 164 wrongly as 31145; and SPIEGELBERG, Die demo- 
tische Inschriften, 58 and pl. XVII. 

63 Idem., 63 and pl. XIX. 

64 FARID, Fünf demotische Stelen, 21-3 and 29. 

$$ GRIFFITH, Demotic Graffiti, 19, translated ‘(By) the inspiration ...’. See also the dis- 
cussion, pp. 9-10. 

6 [bid., 20, translated ‘(By) the inspiration...”. 
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11) Graffito Dakka 54, 1. 2 (Roman) 


“The ber of Thoth of the Nubs-tree is on him who will read these 
writings. May he present my obeisance” Pl 


12) P. Krall, 2/6 (Roman) 


(2/3-6): “All of this happened while Strife-lover and Horus- 
Nemesis, [the two demons (ff)] did not delay in going to Heliopo- 
lis. They found the (4) general Pimay the younger, the son of 
Inaros, just as he was sitting at a festivel with his 40 men. [The] 
two demons (hf) entered into (5) him. At that very moment his 
heart forgot the festival, [and he said to his men:] ‘O may they 
live, my brothers and friends! (6) I wish to fight —(by) the hyt 
(inspiration) of Atum, the [great] god, [lord of Heliopolis]’”.™ 


13) O. Leiden 331,1. 1 (Ptolemaic) 


(ll. 1-4): “(By) the kyt (curse) of Rattawi, [...] (2) resident in 
Djeme.9? Every man [who...] (3) of Amon and the remainder of 
the men [...] (4) Do not make excrement! [...]”.’® 


14) P. Leiden I 384, vo. I*/10 (Roman) 


Revelation spell for a curse through a vision of Imhotep; invo- 
cation to Shu or a lamp(?) (ll. 9-11): “May he give witness, 
Imhotep the great, the son of Ptah, (9) born of Khereduankh, to 
the bet (fury) against you (r-r=k) before Nephthys, saying: ‘O 
Shu, (11) the living, O living ba-spirit, Live, O Shu, Live, O 
Osiris, ...'".?! 


15-16) T. Leipzig Qaw, A 1 and 2 (Roman) 


(A/1-B/2): “The but (curse/compulsion) of Osiris-Sokar, the great 
god, Lord of Abydos, and (2) hyt (curse/compulsion) of Isis the 
goddess is cast (hwy) (3) against NN, son of NN, whom NN bore, 
(4) so as not to control (lit. “seize” mht) NN, son of NN, whom 


NN bore, (B/1) forever and ever, so as not (B/2) to give burial 
»72 


67 BRESCIANI, Graffiti demotiques, no. 54 and pl. 70 (untranslated). 

68 Co]. 2/3-6, in BRESCIANI, Graffiti demotiques, 142-4 and 594. 

6? Nur el-Din read Tn (?). 

10 NUR EL-DIN, Demotic Ostraca, 262-3, 650 (fig.) and pl. 25 (= F 1897/6.306). 

11 JOHNSON, OMRO 56 (1975), 34-5 and pl. 9. 

72 SPIEGELBERG, Demotica I, 39-41. Written on two sides of a mummy-ticket shaped 
wooden tablet, the text was excavated by Steindorff at Qaw; see RITNER, in: W. HAASE 
and H. TEMPORINI (eds.), ANRW, vol. 2, $18.5, 3344. 


17-18) 


19) 


20) 


21) 


22-24) 


25-26) 
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P. Dem. Lille 31, A/14 and A/14a (Roman) 


“Cast /ryt (a charm), cast hyt (a charm) on the one who will do 
11.7 


P. London and Leiden, 6/35 (Roman) 


(To a lamp, 6/35-36): “The ber (fury) of Sakhmet your mother 
and of Heka your father is cast (hwy) against (r) you. You shall 
not be lighted for Osiris and Isis ... until you have given me an 
answer ...”./4 


8/4 (Against a recalcitrant god who does not come in at a 
request): 
“You cry: ‘I cast (hwy) hyt (fury) at (r) you of him who cuts 


you, of him who devours you”’.’> 


9/26 

(Against Isis, 9/26-27): “Rouse their ba-spirits and their secret 
images. (By) the hyt (fury) of She-whose-son-is-Wonte, daugh- 
ter of Ar ... (27), rouse them for me!” .76 


10/3, 4 and 7 


(Against Anubis to bring in spirits, ll. 3-7): “Let them come into 
being, in proper form, established, correct, enchanted (phr) in 
accordance with the kyt (fury) [of him who is great] of rever- 
ence, for I am ZW, for I cast (hwy) hyt (fury) against (r) you 
(scil. Anubis), ZW, the bur (fury) of all these gods, whose name 


I have uttered here today ".7' 


13/3 and 4 


(In a separation spell, ll. 3-5): “As the heart of his father was 
bitter? at sight of him (by) the Ayr (fury) of him whose ba-soul 


73 DE CENIVAL, CRIPÉL 7 (1985), 101, 103, 110 and fig. 2; and DE CENIVAL, CRIPÉL 9 
(1987), 62. The second writing of hwy hyt is written above the line (A/14a). DE CENIVAL 
translates: ‘Jeter un charme, jeter un charme, voilà ce qu'il fait’. 

74 (= P. British Museum 10070 + P. Leiden 383); GRIFFITH and THOMPSON, Demotic 
Magical Papyrus, vol. 1, 57; and BETZ (ed.), Greek Magical Papyri, 206. 

75 GRIFFITH and THOMPSON, Demotic Magical Papyrus, vol. 1, 65; BETZ (ed.), Greek 
Magical Papyri, 208. 

76 GRIFFITH and THOMPSON, Demotic Magical Papyrus, vol. 1, 73; BETZ (ed.), Greek 
Magical Papyri, 211. Wonte is a name of Apep (Wb. I, 325/14). 

™ GRIFFITH and THOMPSON, Demotic Magical Papyrus, vol. 1, 75 and BETZ (ed.), Greek 
Magical Papyri, 212. All translate ‘like the fury ...’. 

78 wwhe < OYA21 — 2HT CRUM, A Coptic Dictionary, 508b. 
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is of fire ... (4) ... The hyt (fury) of every god and goddess, ZW 
... 15 cast (hwy) [against] NN, son of NN, and NN, daughter of 
NN: 


27) 19/33 
(Spell spoken to the bite of a dog, Il. 33-35): “ (By) the but (exor- 
cism?/fury) of Amon and the Maiden (Triphis). Say: ‘I am 
ZW ... the dog who has enchanted (sf) this dog ...”’.° 


28) 21/30 
(Against a drowned scarab for love spell, Il. 30-32): “I cast 
(hwy) hyt (fury) against you today, ZW, for every burning ... 
that you make today, you shall make them in the heart ... of 
NN” P 
29-30) Vo. 12/9 and 11 

(In a love compulsion spell to invoked spirits, vo. 12/9-13/2): 
“Let her feel a yearning ... she seeking for him in every place 
(by) the kyt (fury) of ZW, for I cast (hwy) hyt (fury) against you 
(pl.) of the great gods of Egypt ... Waste her away O ghost (3h), 
take her sleep, O man of the Underworld (Ion OI" 87 


31) Vo. 22/16 
(Vision spell; directed to the great gods attendant upon the sun, 
ll. 15-16): “Reveal to me, you great gods, ... I cast (hwy) hyt 
(fury) upon you (pl.) of the great god”. 


32-33) P. Louvre E. 3229, 1/19 and 1/21 (Roman) 


" [Another] spell for sending a dream. [... the] kyt (anger) (20) 
[of] the great [...] of the sea [...] Nun at night, (21) [... the] kyt 
(anger) of the one who is in the depths [...]".** 


7 GRIFFITH and THOMPSON, Demotic Magical Papyrus, vol. 1, 93; BETZ (ed.), Greek 
Magical Papyri, 217. 

80 GRIFFITH and THOMPSON, Demotic Magical Papyrus, vol. 1, 127 and BETZ (ed.), 
Greek Magical Papyri, 227. 

81 GRIFFITH and THOMPSON, Demotic Magical Papyrus, vol. 1, 141 and BETZ (ed.), 
Greek Magical Papyri, 231. 

32 GRIFFITH and THOMPSON, Demotic Magical Papyrus, vol. 1, 185 and BETZ (ed.), 
Greek Magical Papyri, 245. 

$* GRIFFITH and THOMPSON, Demotic Magical Papyrus, vol. 1, 195 and BETZ (ed.), 
Greck Magical Papyri, 248. 

84 JOHNSON, Enchoria 7 (1977), 59, 66 and plate 10; JOHNSON, in: BETZ (ed.), Greek 
Magical Papyri, 324. 
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34) G. Medinet Habu 45, 1. 14 (Ptolemaic, 50 B.C.) 


"(By) the hyt (curse) of Amon-Re, king of the gods of Djeser- 
set, and of Rattawi, resident in Thebes, and of Rattawi, [resident 
in Medamud], and of the gods of Djeme! He who will erase these 


writings, the gods will cut off his lifetime” .° 


35) G. Medinet Habu 46, [l. 1] restored (Ptolemaic, Cleopatra VII) 


[^ (By) the hyt (curse) of the] gods of Djeme! Do not erase 
these writings! He who will erase them, Amon will cut off his 
name". 97 


36) G. Medinet Habu 47,1. 1 (Ptolemaic, 37 B.C.) 


"(By) the kyt (curse) of Amon of the Ogdoad! Do not erase these 
writings! ”.5 


37) G. Medinet Habu 228, l. 1 (Ptolemaic?) 


(Il. 1-3): "(By) the kyt (curse) of Rattawi, resident in Thebes, 
and of Rattawi, resident in Medamud and of Amon-Re of Djeser- 
set, (2) and of the gods of Djeme! Every [man] on earth who 
will erase these writings which are below, (3) the gods who rest 
here will erase his name together with that of every man of his 


entirely ".9? 


38) O. MMA Acc. No. 21.2.121, 1. 10 (Ptolemaic, 127 B.C.) 


(Oath; IL 9-10): “I have already caused that there be cast (hwy) 


(10) a kyt (curse/condemnatory judgment) against him in the town 


regarding them (scil. stolen clothing) also”. 


39) G. Northampton Ibis gallery 19, 1. 1 (Ptolemaic) 
(Il. 1-3): “The inspiration (hyt) of the ibis is upon everyone who 
(2) will read this writing. May he be (3) the servant of the 
ibis"?! 


8 The Eighteenth Dynasty temple at Medinet Habu. 

86 THISSEN, Demotischen Graffiti, 30-1 and 201. 

87 Ibid., 37-8 and 201. 

83 Tbid., 41-2 and 201. 

# Tbid., 135-6 and 201. 

90 See KAPLONY-HECKEL, Demotischen Tempeleide, 299-300, no. 180 (formerly O. 
Newberry); Spiegelberg 1925, 44-8 and pl. 3, and idem 1928, 4-6. 

?! SPIEGELBERG, in: NORTHAMPTON, Report, 21 and pl. XXIX; and SPIEGELBERG, RdT 
26 (1904), 164. 
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40) G. Philae 350, 1. 2 (Roman) 


41) 


42) 


43) 


44) 


45 


— 


(Il. 1-2): *His name remains here before Osiris, Horus and Isis, 
and the Agathos Daimon of the House of Cool Water, NN son of 
NN. (2) The ber (inspiration) of Isis is upon (7) the man who will 
read these writings. Let him present my obeisance together with 


that of every man of mine entirely"? 


P. Rylands IX, col. 18/1 (dated 513 B.C., event set in the time of 
Amasis) 

(Col. 17/20-18/1): "Khelkhons caused him to make a letter (18/1) 
of hyt (divine inspiration?) to cause the 484 7, arouras to be given 
[as] the equivalent of the 484 7, arouras" (under dispute). 


P. Dem. Saqqara 2, 6/17 (Persian-Early Ptolemaic) 


(Vengeance of Isis): “A kyt (spell/doom) of Isis is upon you 
(fem.). You have brought to me Isis in her own flesh"? 


S. Saqqara North, 1. 4 (Ptolemaic, 89 B.C.) 


(IL 4-5): "The kyt (fate/curse) of the gods who rest here (5) is 


upon him who will read these writings".?? 


S. Serapeum Revillout, l. 2 (Ptolemaic, 102 B.C.) 


(ll. 1-3): "They are praised forever, they are rejuvenated forever 
—the men whose names I have said and who are dead. (2) The 
hyt (mystery) of Apis-Osiris, Lord of the gods, is upon the man 
who will read the stela. Do not let him erase them. (3) Let him 


bless them” .% 


Setna II, col. 3/28 (Roman) 


(Si-Osire to Nubian magician, col. 3/27-29): “Woe, O villain of 
Cush, at whom Amon, his god, rages! You who come up to 
Egypt, the beautiful garden of Osiris, the footstool of Re- 


92 GRIFFITH, Demotic Graffiti, 99-100 and 9-10. 
"7 GRIFFITH, Demotic Papyri, vol. III, 102, n. 3; 244, n. 6; and 337; VITTMANN, Papyrus 


Rylands 9, vol. I, 176-7 and vol. II, 539-40. 


% SMITH and Tarr, Saqqara Demotic Papyri I, 73, 91 and 82, n. cu: ‘the spell a deity 


may wield over a human being: ‘doom’ seems appropriate here’. 


°° SMITH, Visit, 48 translates: ‘May the fate of the gods who rest here be upon him who 


reads this himself’. See also WILDUNG, Imhotep, 64 (# 42) and pl. 10; with the review in 
RITNER, JNES 43 (1984), 354; contra FARID, RdE (1994), 121-22; restated in FARID, Fünf 
demotische Stelen, 23, 25 and 29. 


9% REVILLOUT, RdE 7 (1896), 167 (hyt translated as ‘mystére’). Revillout, followed by 


Spiegelberg in his notebooks, assumed that the deceased ‘died (in) the khyt of Apis-Osiris’. 
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Horakhty, (28) the beautiful horizon of Fate, saying: ‘I shall take 
[its] humiliation to the land of Nubia’. The kyt (inspiration/pos- 
sessive wrath) of Amon, your god, is cast (hwy) against you! The 
words that I shall (29) utter, which are those that are written in 
the letter, do not tell a lie about them before Pharaoh, your 
lord! ".?7 


46) Setna II, col. 4/22 


(Nubian forced to answer truthfully thereafter, col. 4/22-24): 
“The Ayt (inspiration/possessive wrath) of Amon, (23) your god, 
is cast (hwy) against you! The words that I am [saying], are they 
what is written according to the letter that you possess? The 
shaman of the Cushites said: (24) "Read on beyond what you 
have read. As for every word that you are saying, they are all 
true?” 8 


47) Setna II, col. 5/25: 


(Col. 5/25-26): “The kyt (power/possessive wrath) of Amon, 
your god, is cast (hwy) upon you, O villain of the Cushites! The 
words that I am saying, are they (26) what is written on this let- 
ter? The shaman spoke with his head lowered, saying: ‘Read on 
beyond what you have read. As for every word that you are say- 
ing, they are what is written in this letter’”.”? 


48) G. Silsila 282, 1. 2 (Roman, AD 31-32) 


(ll. 1-4): “The good name of Pamont son of Padiese remains here 
before Montu, (2) the great god, forever. The inspiration (hyr) of 
Montu, the great god, is upon him who (3) will read this good 
name. Let him raise his hand, let him do a dancing (4) leap before 
Montu, the great god".!?? 


49) P. Spiegelberg, 16/26 (Late Ptolemaic/Early Roman) 
(Pharaoh greets the hero Min-neb-maat, col. 16/25-26): “These 
things, I have called them out (= requested them in oracle) before 


Amon the great god just so that I might see you without loss of 
(16/26) good hyt (fate/spirit/strength) or health (wd3sy)”.!°! 


97 (= P. BM 604); GRIFFITH, Stories, 170-72, with note, p. 172. New translation by 
RITNER, in: SIMPSON (ed.) Literature, 479. 

% Tbid., 481. 

” [bid., 484. 

100 PREISIGKE and SPIEGELBERG, Ägyptische und griechische Inschriften, 17 and n. 5. 

1! SPIEGELBERG, Der Sagenkreis, 6 (date), 32-3 and 49*, no. 326 (etymology); for the 
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50) O. Strassburg D. 443, 1. 4 (?) (Ptolemaic) 


51) 


52-55) 


56) 


(Letter of man to father regarding payments): “The Syt (inspira- 
tion?) of the men who are here is upon these/my [...]".!9? 


O. Strassburg D.1338, 1. 3 (Roman) 


(Spell for causing blood to descend from the body of a woman, 
aiding menstruation, ll. 2-3): “O sea, do not create waves, while 
the hyt (?) (compulsion) is before the great noble god who 
rejoices over order".!9? 


Il. 10, 11 and 13 


(ll. 9-15): “Perform this which I say to you. (By) the hyt 
(anger/compulsion) of the one who is on this Bark of Millions 
(Seth or Ra), which the face of women [...] worship, the hyt 
(anger/compulsion) of Ptah-Tenen, the Father of the Gods, the 
Great Daimon, the Abyss who is under the earth, the hyt 
(anger/compulsion) of the two sisters Isis and Nephthys, these 
two goddesses. Move, move together with Renenet the Great Dai- 
mon, (by) the kyt (anger/compulsion) of every god and goddess 
of Upper and Lower Egypt” .!™ 


S. Tuna el-Gebel 433, 1. 3 (Ptolemaic) 
(l. 3): “The kyt (untranslated) [of ...]”.1© 


attribution to the late Ptolemaic period, see HOFFMANN, Enchoria 22 (1995), 38-9 and 
Inaros, 144, n. 576 (taking hyt nfr as ‘spiritual health’ in contrast to wd3y ‘physical health’). 
See further the remarks of MASPERO, Popular Stories, 261, n. 3 (translating the compound 
as ‘strength’). 

102 Questionable; written with X. Hand copy in Spiegelberg Nachlass and cited in 
unpublished Chicago SPIEGELBERG, Notebooks, 121: Xyt n n3 rmt.w nt ty n n3y [...]. 

103 SPIEGELBERG, ZÁS 49 (1911), 34-7 (translated ‘Zorn’); RITNER, in: HAASE and TEM- 
PORINI (eds.), ANRW, vol. 2, §18.5, 3343-4 (translated 'compulsion/fury/possession"). The 
example in |. 3 is uncertain as the final ‘f?’ is copied by Spiegelberg as a snake determi- 


native. 


194 Ibid. 
105 EBED, BIFAO 108 (2008), 89-90. 
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Introduction 


Demons are often understood as agents or representatives of chaos or 
evil. They are aggressive, even when their function 1s protective. They are 
also classified as “minor deities” or assistants to superior powers. This 
paper will address the category “demon” from the vantage point of 
"reversal". The idea of reversal has many different guises in the Egypt- 
ian material. One familiar context for this is found in the Coffin Texts 
where the reversed world is associated with the eating of faeces and drink- 
ing of urine. An examination of the texts in which this theme occurs pro- 
vides clues as to the role of the demonic in the transition to the next life. 


The reversal theme: the nature of the evidence 


Within the vast corpus of the Coffin Texts (CT) a group of spells stands 
out by virtue of their “preoccupation” with phenomena related to faeces. 
The claim of membership for most of these texts of this group has never 
been called in question, and they were therefore collected in a single vol- 
ume in de Buck’s edition. The spells found in that volume are fully rep- 
resentative of this, at first sight, rather odd concern with faeces and impu- 
rities, and it does not, in fact, matter a great deal whether a few more 
spells are added to those already included in CT III. In the course of my 
work on the concept of bwt, I have actually added a few texts to de 
Buck’s “corpus”, but it falls outside the scope of this conference to go 
into the technicalities of this operation.! Suffice to say that a certain ele- 


* T am very grateful to Lana Troy for useful comments and for correcting my English 
text. 

! The present paper is an abbreviated version of a much larger, but still unpublished, 
study of bwt in the Coffin Texts (hereafter cited as CT). The corpus that I have worked out 
is, by and large, similar to that which formed the basis of TOPMANN's, Die “Abscheu” - 
Spriiche. The differences may be listed as follows. Texts not found in my corpus, but 
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ment of arbitrariness does enter into the process of selecting the features 
that define this group of texts. This is built into any hermeneutic process, 
as is well known, and my analysis of the reversal-texts is no exception 
to the standard procedure. A preliminary interpretation based on a few cri- 
teria will elicit further criteria and components, and thus there is, in prin- 
ciple, no end to the process, which is believed to be largely self-correct- 
ing. Many of the building stones or formulae in the Coffin Texts are found 
in differing contexts, and the analytical procedure therefore quickly results 
in the construction of a somewhat elaborate hierarchical system of com- 
ponents to the material. 

Consequently, the corpus of texts providing the foundation for the pre- 
sent study has been compiled, using the presence of one or several defin- 
ing features, from (1) a group of 17 formulae involving a bwt; (2) a group 
of 16 formulae expressing fear of having to walk upside down; (3) a 
group of 36 formulae dealing with various forms of impurities; (4) a 
group of 12 formulae dealing with the hale and sound theme; and (5) a 
group of miscellaneous formulae that will be of no importance for the pre- 
sent argument. The investigation has also dealt with the question of the 
sequence of spells, their position on the object on which the texts are 
located, general distribution, etc. It should be noted that it is impossible 
to identify the primary versions of these texts. Similar or different ver- 
sions of the reversal-texts occur in the Pyramid Texts and the Book of the 
Dead, but the Coffin Texts versions, of which many have several paral- 
lels, are treated as variants of a common topic. Ideally, all of these vari- 
ants should be studied as part of the sequence of texts occurring on any 
given object. While this procedure might shed some interesting light on 
the selection process and the intended function of the texts, as well as on 
the interplay of texts and other decorative features, it would not neces- 
sarily contribute to the subject matter of this inquiry. Nor would the study 
of the corpus from a single object, in most cases a coffin, give an added 
perspective. While it might suffice to study the components listed above, 
these have been singled out with a possible measure of arbitrariness. Thus 
I would prefer to take the complete texts themselves as our starting point. 


included in the inventory of Topmann: 368, 417, 744. Texts found in my corpus, but con- 
sidered as borderline cases (fraglich) by TOPMANN: 215, 771. Texts not found in my cor- 
pus, and considered as borderline cases by TOPMANN: 183, 196, 212, 367, 707, 737, 7770, 
796. Texts found among my borderline cases, but not listed by TOPMANN: 21, 90, 105, 156, 
160, 179, 207, 224, 225, 427, 479, 574, 698. Texts found among my borderline cases, but 
included in the inventory of TOPMANN: 894. Texts found among my borderline cases, and 
considered as borderline cases also by ToPMANN: 674. 


FAECES OF THE CREATOR OR THE TEMPTATIONS OF THE DEAD 27 


In recent years CT Spell 173 has received some attention, “probably”, 
as one of the authors states, because it is “as good an example as any” 
of the “scatophagous” texts, to borrow an expression coined by the same 
writer.? There is much to be said in favour of that choice because this spell 
is one of the most varied of the different versions. To balance the 
demands of a contextual analysis of the type mentioned above and the 
study of one single text, I shall offer a translation of those texts found on 
BIL and B2L (BM 38040, 38039), the inner and outer coffins of one 
owner. The reversal-spells attested on both coffins provide a compre- 
hensive selection of the entire group. As there does not seem to be any 
overlapping, in contrast to e.g. the similar pair of coffins B2Bo and B1Bo, 
it may be inferred that the spells on the London coffins were intended to 
be complementary in their distribution.” This inference seems justified 
when viewed in light of the distribution of the spells found on B1L and 
B2L. As might be expected the spells related to The Book of the Two Ways 
are represented on both coffins,* but the rest of the texts gives the impres- 
sion of supplementing one another. 


The texts from the inner coffin B1L 


Spell 184° 


“(79) To repel? the cauldron-carrier.’ I am that lotus-haunting heron 
(nwr zSnty),® who acts the migratory bird (ir g3),? who terrifies mil- 


? KADISH, JSSEA 9 (1979), 203-17; ZANDEE, BiOr 41 (1984), 5-33. 

> I do not wish to press the point too far in view of the cautious remarks by WILLEMS, 
Chests of Life, 51: "It is a well-known fact that Egyptians often possessed two, and occa- 
sionally even three coffins, which fitted into one another. The reasons for this remarkable 
practice are still ill-understood, though in the N.K., outer and inner coffins may have 
served different (religious) purposes. For the M.K., no functional variance could be deter- 
mined. The inner and outer coffins of sets like B3-4Bo and Sid2-3X, for instance, are 
well-nigh identical". 

^ Section VIII and IX are only attested on B1L. Cf. LEsko, Book of the Two Ways, 136; 
PIANKOFF, Wandering of the Soul, 1-37. Cf. also HERMSEN, Die zwei Wege des Jenseits, 
51ff. 

> CT M, 79-84b. 

$ Of the six parallel versions of this spell, only B1L has this introduction. T1L has the 
rubric: “NOT TO EAT FAECES IN THE NECROPOLIS. NOT TO WALK UPSIDE 
DOWN. TO HAVE POWER OVER WATER AND AIR. TO GO FORTH INTO THE 
DAY". 

7 For the probable sense of cauldron in this particular context “carrier of a pot with 
excrement”, see MUELLER, JEA 58 (1972), 121. 

8 So FAULKNER, Coffin Texts, 154; BARGUET, Textes des Sarcophages, 384 has: “Je suis 
ce héron-nour, l’oiseau-sechenti”. Cf. also WOLTERMAN, JEOL 32 (1991-1992), 123. 

? For the dead as a migratory bird see HoRNUNG, Das Buch der Anbetung, vol. 2, 122, 
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lions.!? What is bwt for me is that which | bwr,!! and I will not eat. (80) 
Excrement (hs) is bwt for me, discharge (/up-k5), I will have no con- 
tact with it,’? I will not approach it with my hands, I will not step on 
it with my sandals. 


— (81) 'What will you live on? What will you eat of?' say the gods 
to me. 


— ‘On bread from the Field of Offerings will I live, I will have abun- 
dance in the Field of Rushes, my basket of roots!? being in my hand, 
(82) my cloth-bag being of twn-plant. I will not bow down to kiss 
my father Geb, and I do not drink water in the shadow spreading 
over the water.!^ There has been given to me the state of being a 
transfigured spirit as a substitute for carnality, rejoicing as a substi- 
tute for lust!® (rd n=i 3h m-znw" nk 3wt-ib m-znw iwt-ib),'® (83) for 
I am, in fact, this heron (n ntt ink is nwr pw) which is on the ram- 


n. 210; HORNUNG and STAEHELIN, Skarabäen, 135-6. Cf. However, MEEKS, Cercle Lyon- 
nais d 'Égyptologie Victor Loret 4 (1990), 40-1. 

10 So three of the four extant versions. B1L has ID , which is open to many differ- 
ent interpretations. 

M [n BIL the scribe inadvertently left out zp-sn. 

12 For Amy see FAULKNER, Coffin Texts, vol. 1, 154, n. 6; MEEKS, Année Lexi- 
cographique, 78.3017; BARGUET, Textes des Sarcophages, 385 renders: “la crotte, je n'y 
mettrai pas la main"; and MUELLER, JEA 58 (1972), 120, translates: “J don't contact it”; 
ZANDEE, Death, 75 renders it: “The satisfaction of the ka, I am not disturbed by it”. 

13 Nnt, see FECHT, Literarische Zeugnisse, 89, n. 50. 

14 For this interpretation see Derchain, RdÉ 30 (1978), 61-4. 

5 For the similarity of the content of this phrase to Book of the Dead 175 (hereafter 
cited as BD), see OTTO, Der Vorwurf an Gott, 9 and CdÉ 37 (1962), 249-56; also, KAKOSY, 
BiOr 25 (1968), 324. 

16 Jwt-ib does not seem to be attested elsewhere, but for the sense cf. the following pas- 
sage from the Apophis Book: ‘my heart came into my hand and semen (cf. BORGHOUTS, 
P Leiden I 348, 99-100) fell into my mouth (ly n=} ib m drt=i ‘3° hr m r3=i)’, P. Brem- 
ner-Rhind 29, 2. 

17 BARGUET, Textes des Sarcophages, 385, renders this passage: “On m'a donné la 
puissance-akh aprés le coit, la joie (de la victoire) aprés l'orgasme", making a reference 
to a note by GiLULA, JNES 28 (1969), 122-3, where it is suggested that m-znw is a variant 
of m-ht. The evidence is two passages in the CT where in the first case, CT V, 62-64a, we 
have three instances of the phrase ‘after his head has been severed’. In 62a, 2 out of 13 
extant parallels have m-znw instead of m-ht, while in 62b and 64a all extant versions have 
m-ht (14 and 8 instances respectively). In the other passage, CT II, 332-333d, Re is said, 
according to Gilula, to have given Pe to Horus “after” the injury of his (Horus's) eye. Here 
12 texts have m-izw, while three have m-znw, and there can be little doubt that the ren- 
dering of m-znw as “after” makes poor sense. The normal, original sense of znt/znw, Wb. 
III, 457/3, makes perfect sense and thus m-znw should be rendered “as a substitute for”. 
Cf. also KuENTZ, BIFAO 28 (1929), 107-11. 

8 Two parallels (TIL and BACH add: “peace of heart as a substitute for eating bread 
(htp-ib m-znw wnm t)". 

I? One text has hr ntt and no is, two have just ntt ... is. For ntt being a part of what 
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parts of the horizon of the sky, flying up on to the eastern side of the 
sky, alighting on the western side of the sky,” crossing the sky like Re, 
(84) landing like Thoth. I am one of these two (sny)’”. 


Spell 185?! 


“What is bwt for me is that which I bwt, and I will not eat. Excrement 
is bwt for me, and I will not eat; discharge (htp-k3), I will have no 
contact with it, for I am, in fact, Anubis, the bull of his side”. 


Spell 1867 


“(85) What is bwt for me is that which I bwt, and 1 will not eat. Excre- 
ment is bwt for me, and I will not eat; discharge (htp-k$), I will have 
no contact with it. I will not walk upside down for you, I will not drink 
urine for you, for I am, in fact, this Great One who fought the hostile 
ones (zntt),? for whom are made nine portions in the store of Osiris; 
four portions are in the sky with Re, three portions are on earth with 
Geb, (86) two portions are in the temple.” 


— ‘Oh, Swallower, Oh Swallower (3hbw zp-sn),? son of ishnn,?° Oh 


Nu(n), go in and tell Qaga that I have the power over the portions 
and I will most certainly not eat excrement' ?' 
— “What will you live on? What will you swallow?’, say the gods. 


— ‘I will live on that date-palm which is in the god’s shrine'.? 


follows it, rather than linked with the preposition, see GILULA, JEA 57 (1971), 16. See now 
also DEPUYDT, GM 136 (1993), 11-25. 

20 This is undoubtedly what is meant, although three texts, including B1L, have the 
sides reversed. 

2! CT III, 84. 

2 CT II, 85-87c. 

23 Thus FAULKNER, Coffin Texts, vol. 1, 155, n. 2, with some hesitation. 

24 For this type of partition see CANNUYER, in: A. THÉODORIDES, P. NASTER and A. 
VAN TONGERLOO (eds.), Humana Condicio, 321-30. 

?5 For 3hb see OsING, Festschrift Edel, 303, n. 9. 

2 So FAULKNER, Coffin Texts, vol. 1, 155; BARGUET, Textes des Sarcophages, 386, 
translates: “certes fils de Henen”. The phrase is very far from being clear, but is cannot 
possibly be the particle if the preceding sign is to be read s3, because this would violate 
one of the fundamental rules of grammar. 

2’ For this interpretation, see OsING, Festschrift Edel, 309-10. For subordination by 
means of wnt/ntt ... is, cf. e.g., CT II, 217e and GiLULA, JEA 57 (1971), 17. 

28 In the translations of this and the numerous variant passages there are basically two 
renderings of the iy &ir phrase: the deceased is said to eat the dates (or from the date- 
palm) (a) which are (is) in the god's shrine or (b) of him who is in his shrine. Both trans- 
lations may be substantiated, as will be seen from the following list. Note, moreover, that 
where ht is written with the capital letters HT this means that the word is without a deter- 
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— (87) ‘Where have you been permitted to eat?’ 


— “Under this sycamore tree of She who is foremost of Nefrusi, under 


999 


the tresses of Itenus (hr sm3w "Itnws)? will I eat”’. 


Spell 187°° 


“(87) What is bwt for me is that which I bwt, and I will not eat. Excre- 
ment is bwt for me, and I will not eat; discharge (bm Er. (88) I will 
have no contact with it, for to me belongs, in fact, this white bright 


crown of Anubis (n ntt ink?! is hdt tw sspt nt "Inpw). Its bread is of 
jujube (nbs?^), its beer is of white emmer, portions being made for it 


minative or has the “abstract” determinative; in these cases hf bnrt should probably be ren- 
dered 'sweet things’ or “date-cakes”. 
(a) Spell 186 = III, 86i ht pwy bnr nty m kr ntr (B9C) 

ht pw bnr imy Kir (?) ntr  (BIL) 


ht fill] bnr imy k3r ntr (B3Bo) 
Spell 201 = III, 127d HT bart imyt Kir ntr (S1C) 
IHT bnrwt (B1Bo) 
HIT Imyt (?) k3r ntr (BH3Ox) 
(b) Spell 173 = HI, 58g ht n bnrwt imy ksr= (all 3 versions) 
Spell 202 = IH, 129a ht pw imy kir=f (SIC) 
ht pw bnr imy k3r=f (B1Bo) 


The “he” in these phrases is Re, witness the example from Spell 211 (m &ir R^) and also 
the continuation of the example from (Spell 202), which in its proper context goes like this: 
“What will you live on?’, say the lords of Pe. ‘I will live on what they live on, I will eat 
on what they eat, I will live on that tree/ on that date-palm of him who is in his shrine, on 
which these followers of Re live. I am indeed he who is in the midst of his shrine’” (CT 
HI, 128m-129c). BIL differs in fact from the two other versions in having “date-palm 
which is in the shadow of the god!” 

2? Cf. the parallel phrase in CT III, 93f-g: hr nht nt ‘ntyw hr thw nfrws. hntt nfrws 
might possibly be identical with the similar epithet of Mut, known from the “Crossword 
Stela”, cf. LGG V, 911b. The precise "meaning" of the next entity is still rather uncertain, 
cf. FAULKNER, Coffin Texts, vol. 2, 127, n. 8; ALLAM, Hathorkult, 106-7; and ZANDEE, 
BiOr 41 (1984), cols. 13-14. Cf. also BORGHOUTS, P. Leiden I 348, (72-)75 and 99. Latest 
discussion in BILLING, Nut, 228-9. 

» CT III, 87d-91. 

?! This rendering is also that of FAULKNER, Coffin Texts, vol. 1, 156. It obviously 
"sounds" rather natural, but one wonders whether it is indeed the "correct" rendering. 
On the one hand, in the phrase ink is shm m ht 5, CT Ill, 86d (BIL), ink can hardly be 
anything but used possessively; on the other hand, we have the non-possessive patterns of 
argumentation, CT II, 83b; 84i; 85i, and the CT are known, moreover, to distinguish care- 
fully between ink and nn&, the latter being the form of the typical possessive predicate, see 
GILULA, RdE 20 (1968), 55-61. Thus, BARGUET’s translation might be preferable: "car je 
suis bien cette couronne blanche, lumineuse, d' Anubis, dont le pain..." (Textes des Sar- 
cophages, 386). 

32 Zizyphus spina Christi, cf. GERMER, Flora, 114-5: and BAUM, Arbres et Arbustes, 
169-76. 
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of red emmer.?? The elevation of the white crown and the glorification 
of the uraei come out for me (iw pr n(=i)** stsw n hdt s3hw n i'rt). 
There are two fields in the midst of the two ...-gods. There is a throne 
for me, which the Silent One will take to me (89) for the purpose of 
protecting his food (iw nst n=l ity n=i ‘Ter r nd wnmt=f ),? and thus? 
I will not eat excrement for you. 


— “What will you live on?’, say the gods. 


— ‘I will live on those three portions that were made for Osiris. One 
is for Horus, another for Osiris,?’ and another for me, I am the third 
one of them’. 


— “What will Osiris live on?', say the gods. 


— "He will live on this green plant (90) which is on the river-banks of 
Gegus'. 

Today I have come into the presence of Ptah and he has provided me 

with a warrior's baton (s3m).?? «^? He has made me a seat on that dais 

which is in the forecourt of the horizon of the sky (hr dbst tw hrt pg3 

3ht nt pt). I found Khonsu on the way as he was heading for Punt 


33 This translation actually attempts to combine the two versions yielded by three par- 
allel texts. Faulkner's translation follows the version of B9C and B3Bo (ir.t(w) n=s ht im 
m bty dsrt): “there is made for it a portion therefrom of red emmer” (Coffin Texts, vol. 1, 
156). BARGUET's translation (Textes des Sarcophages, 386), takes some elements from the 
version of BIL (ir.t(w) n=s (n) ht 4 dër: ‘et on en a préparé pour elle les portions avec 
du blé rouge". 

34 For this passage see POLOTSKY, Transpositions du Verbe, 32-3, n. 56. The sense is 
that the deceased shall be elevated and transfigured by the reception of the white crown 
and the uraei. 

?5 "Ity is not a relative form, because nst is masculinum. BARGUET, Textes des Sar- 
cophages, 386, translates: "et moi, j'(y) ai un tróne, étant celui qui a été amené au Silen- 
cieux pour sauvegarder ses nourritures”, thus taking BIC to read iw nst n=i ity n Ter r nd 
t=f. B3Bo has iw nst n NN tn it=s n Ter r nd rt, 

36 See OsING, Festschrift Edel, 310. 

37 Only BIL; B9C and B3Bo have Seth. 

38 For the significance of being equipped with this emblem see POSENER, GM 25 (1977), 
63-6. The two other texts have “their warriors", which hardly makes any sense. 

3? The passage between angle brackets has been left out by the scribe in the transition 
from the back to the front. 

40 The crux of this sentence is not so much the word db3t, as FAULKNER, Coffin Texts, 
vol. 1, 156 n. 5 and 6, seems to think (sim. BARGUET): “on the block (?) which is over the 
entrance of the horizon of the sky”. Obviously, if pg3 is rendered as “entrance”, that which 
is "over" it can hardly be more than a block. But the meaning of pg3 as a part of a build- 
ing was probably “Vorhof”, i.e., the court before the first entrance of a given structure, as 
demonstrated by JUNKER, Weta und das Lederkunsthandwerk, 30-1, and in that the imagery 
evoked in the earlier part of this spell is that of an investiture, I would suggest that the db3t 
is the platform or dais in that court on which such a ceremony may have been performed. 
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(gm.n=i hnsw hr w3t h3.n=f Pwnt),*! and he caused thousands to stand 
up for me> and hundreds to sit down for me, my brother and my sis- 
ter, my concubines,* (91) men, my household (3bwt), my fellow-citi- 
zens, male and female (m niwtyw m niwt(yw)t), all those who have 
been raised to the sky ($wy).* 


It is as they live that he has come to his realm, with his pg3-jar in his 
hand and his nit-vase behind him.” 


— “Would that you would drink,’ say the horizon-dwellers to me. ‘May 
you live on what we live on, may you eat of what we eat of, and may 
you drink of what we drink of’”. 


Spell 188% 


“(92) What is bwt for me is that which I bwt, and I will not eat. Excre- 
ment is bwt for me, and I will not eat; discharge (htp-k3), I will have 
no contact with it, I will not approach it with my hands, I will not step 
on it with my sandals, I will not touch (zm3) it with my fingers. 


Cf. the platform in the so-called Heb-Sed court in the pyramid complex of Djoser; and 
LAUER, Histoire monumentale, 145 and pl. XII, for the interpretation of its function. The 
word traditionally rendered as forecourt, wb3, is not attested in the earlier periods, and may, 
in fact, mean nothing but entrance, cf. WALLET-LEBRUN, GM 85 (1985), 67-88. 

^! For h3.n=f see POLOTSKY, Transpositions du Verbe, 28. 

9 Lit. 'nhww ‘nhwt “the living, male and female", but as argued by BERLEV, RdE 23 
(1971), 26 with n. 2, only the latter term designates a real member of the household, while 
the former, in this particular context, represents “sans doute un parallèle artificiel à ‘nhwt 
‘concubines’”. For the household, 3bwt, see MEEKS, RdÉ 26 (1974), 52-65; FRANKE, Alt- 
ägyptische Verwandtschaftsbezeichnungen, 277-88; and ASSMANN, Ma’at, 88 n. 132. 

^* All the three texts have šwy at the end of the list, and in that it has no determinative 
it is difficult to determine what it means. Faulkner apparently followed Wb. IV, 431/14 ff. 
and translated “fellow-citizens, male and female, who are raised up (?)” (Coffin Texts, vol. 
1, 156), while BARGUET’s rendering, “sans exception” (Les Textes des Sarcophages, 387), 
is inspired by Wb. IV, 426 ff. This and similar passages (e.g. III, 52d below = Spell 173) 
echo the spells enabling a man to be united with his family, cf. HEERMA VAN VOSS, in: 
W.J. KOOIMAN and J.M. VAN VEEN (eds.), Pro Regno Pro Sanctuario, 227-32. 

^ Tt is almost impossible to make sense of III, 91b-c. If the sentence is taken as a part 
of the preceding speech, the =f must refer to either Khonsu or Ptah, while the =sn (BIL 
and B3Bo) would refer to those who stand up and sit down for the dead. However, such 
an interpretation does not seem to yield any, even slightly meaningful, translation, and we 
must therefore accept, I am afraid, a change of subject, from the 1st prs. to the 3rd prs. sg. 
This does not really improve my understanding of the passage, but it does make it possi- 
ble to work out two renderings. The first one is that of BARGUET, Les Textes des Sar- 
cophages, 387, who follows B9C: “Il est venu à son domaine (?), son bol sur sa main, sa 
jarre derrière lui comme quand il vivait (m 'nh=f)”. But if we stick to the versions hav- 
ing m 'nh=sn, we might translate: “as they live (i.e. those who have been raised up) has 
he come to his realm, his pg3-jar (only B3Bo has the cup-determinative) being in his hand 
and his nit-vase behind him". 

^5 CT III, 92-95. 
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— ‘<What>* will you live on in the place to which you have come?’, 
say the horizon-dwellers to me. 


— ‘I will live on those seven portions (93) which are issued from the 
alters of the Bas of Heliopolis. Four of the portions are in the sky 
with Re, three of the portions are on earth with Geb’. 


— ‘Where have you been permitted to eat?’, say the horizon-dwellers 
to me. 


— ‘I will eat under this myrrh-tree, under the breezes of Nefrusi'. 


— ‘Come then," may the flock swim across, then we will swim on 
your tail (nb sht{ =f} nb=n hr sd=k), (94) we will live on the cakes 
of your store-chest (f&3w n h3dt=k),” (94b) we (?)? will drink of the 
content of your (=k) jars'. 


— «(94c) ‘How shall I act? (94d) (since?) you will live on the cakes 
of my store-chest, (94e) you will drink of the content of my jars’.> 


— (94f) ‘You will be taken care of since we will dig your ponds, we 
will plant your sycamores and we will build your mansions' 7 


— "There is bread for him who does my work, I will give bread to him 
who does my work, (95a) there is bread for him who does my 
work? .?? 


I will knot the ropes of Re in the sky, I will land him in the ultimate 
(nfr) West, I will knot my ropes in the sky, I will land in the ultimate 
West. Bring me this. 


— ‘Who are you?’, say the s 5w to me’”. 


# M isst is preserved in B3Bo. 

47 "Iw hm could either be an Imperative followed by the hm, or, as suggested by 
FAULKNER, Coffin Texts, vol. 1, 157, n. 2, we might read iw [wy] hm “ Welcome”. 

^ Of the three extant versions only B9C does not have the =f. 

49 For h3dt see FAULKNER, Coffin Texts, vol. 1, 157, n. 6 and MEEKS, Année Lexi- 
cographique, 77.2604. 

*0 94b-f seem somewhat garbled and do not, at any rate, fit easily in with the rest of 
the text. 94b begins with what appears to be a shift of pronoun, swr=in, which both 
FAULKNER and BARGUET tacitly emend into a 1st prs. pl. Then, in BIL 94c-e has been left 
out, “due to homoioteleuton”, according to DE Buck (CT HI, 94, n. 1). Furthermore, the 
unattested jar zift (B9C) or zit (B1L) just might be an error for nit, which is found in III, 
91c (Spell 187) in two versions (B9C, var. niwt (B1L) as against zit in B3Bo; for nit see 
Wb. II, 202/12 and MEEKS, Année Lexicographique, 78.1978. For $‘w see FAULKNER, Cof- 
fin Texts, vol. 1, 157, n. 7. 

1 The rendering of ir m is really no more than a wild guess, motivated by my under- 
standing of the context. FAULKNER, Coffin Texts, vol. 1, 157, translates: "Act when we 
dig"..., while BARGUET, Les Textes des Sarcophages, 388, has "Qu'il en soit ainsi!" For 
iri m "provide with", cf. BORGHOUTS, P. Leiden I 348, 59-60 (68). 

? 95a only in BIL. 
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Spell 189°? 


“(96) What is bwt for me I will not eat. Excrement is bwt for me, and 
I will not eat; discharge (htp-ks), I will have no contact with it, I will 
not step on it with my sandals, I will not touch (zm) it with my fin- 
gers. I «have» ploughed. I have reaped, that I might make (iry=i) a 
cake?* of dough in the Island of Fire. I will spend the day on white bar- 
ley, (97) I will spend the evening on red? emmer. My gifts are seven 
portions issued from the great altar of the Bas of Heliopolis. Four of 
the portions are in the sky with Re, threc of the portions are on earth 
with Geb. I have tied the bark for myself to the land, and my gifts are 
of those who are in Heliopolis. It is I who cut the papyrus for it (dyt=f), 
who twisted its ropes” and bound its hull, having (thus) made my road 
to the sky.” I am the king of those who are yonder”. 


Spell 190°® 


“What is bwt for me is that which I bwt, and I will not eat. Excrement 
is bwt for me, and I will not eat; discharge (htp-k3), I will have no 
contact with it, I will not approach it with my fingers, I will not step 
on it with my toes. If they say to me: “What will you live on?’ —I will 
live on the white emmer which is in the eastern corner of the sky. As 
a swallow have I gone up, as a goose have I cackled, and on this great 
plateau have I alighted. As for «anyone» who alights on it, he does not 
die (n mni.n=f), and he whose hands are hidden will be seen as a god 


53 CT III, 96-97. 

"7 The other extant version, B9C, has iw 3sh.n=i iw sk3.n=i ir.n=i. 

55 Following FAULKNER's suggestion (RdE 24 [1972], 61). 

% For n° sm‘ see TEETER, JEA 73 (1987), 75-6. 

7 Reading tentatively w3t(—i). FAULKNER, Coffin Texts, vol. 1, 158, translates “A way 
to the sky is made for me", while BARGUET, Les Textes des Sarcophages, 388, takes the 
ir as an imperative: "Fais-moi un chemin..." As a matter of fact, the latter rendering 
seems preferable in most contexts such as CT VII, 226u-v (and y) (= Spell 1011), where 
the address to the door Keeper followed by ir n=i nit im=s sw3=i makes it virtually cer- 
tain that we should translate “make me a path in it that I may pass”. Sim. VI, 286u (= Spell 
660), where the addressee is Re and the beneficiary in the 3rd prs. so that we have ir w3t 
nN pn; VII, 273c (= Spell 1033) ir n=f w3t var. ir w3t n N pn; VI, 288a (= Spell 662) ir 
n=tn w3t n N pn; VI, 406p-s (= Spell 772) i iry-? (...) wn n=i ir n=i wit s(w)sh n=i ir 
n=i wit hmsw k3zi m bw mr=f im “O janitor (...), open to me, make a path for me, extend 
and prepare a path for me, so that my ka may sit where it wishes to be"; VI, 231c-e (= 
Spell 619) ir n=i w3t sw3zl r=i ir tm=tn ir nzi wit sw3-i rzi "make a path ... if you do 
not make a path....” Cf. also V1, 281g (= Spell 660) dr ir2sn wit n N pn; VII, 267a (Spell 
1033) ir n=i wst m hit wis=f, etc. 

55 CT III, 98. 
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(dog imn ‘wy=f°? m ntr). I have gone up after I have plunged into the 
water and after having vomited a river (pr.n=i t5h<.n>=i nt nh.n=i 
itrw).9 Open for me the gates of the horizon, the good place (bw nfr) 
of the sky that I may dwell therein". 


Spell 191° 


*(99) SPELL FOR NOT EATING FAECES IN THE WEST. Oh, 
young man, who cries out: “Excrement!” (i hwn hsi hsw), do not bring 
«your» excrement to me (m in hs<=k>® r=i). 


— (99d) “What will you live on?’, (99e) says he who is in the presence 
of (?) excrement, who is at the border of the sky.®? 


— I am the possessor of these, five great portions with Osiris, (100) 
three portions having been made to the sky and three to the earth. 
'He-who-has-been-assigned-to-life' is this my name (sip n ‘nh rn=i 
pw) for eternity after he has disgorged me from his mouth and blown 
me out of his nose, (? as) one assigned to (sip «n»$ these two very 
great gods, who eat provisions on the banks of the sky. «When they 
ascend to>° the sky as falcons, I am on their wings (<prr=sn> r pt 
m bikw iw=i hr dnhw=sn), (101) when they descend to earth «as 
snakes>,©’ my feet are on their coils (h3w=sn® r t3 m hf3w iw rdwy=i 


?? Probably a reference to the mummified dead. 

50 FAULKNER, Coffin Texts, vol. 1, 158, translates “My springs (?) of water go forth for 
me, the stream is spat out for me, and there are opened..." BARGUET, Les Textes des Sar- 
cophages, 389, renders: “Je suis sorti, j'ai troublé le flot et j'ai chraché un fleuve. Ouvre- 
moi les..." The present translation takes the meaning "plunge" from Wb. V, 233/9-10 
and 8. The transitive use of the verb is attested in CT V, 373e (Spell 467) and the later 
version in BD 110, C.37 (= Budge 1898, 229). 

61 CT IN, 99-101. 

6? The =k is preserved in the four of five versions. 

6 Thus BIL with a stretch of imagination. The two Siut versions both seem to have ink 
k3 bunt imyt dr pt “I am the Bull of Hennet which is...”, while B9C goes: “says the Bull 
of Hennet which is at the border of the sky". BIL and B4C are probably a bit corrupt. 

64 Sic. The other versions have the correct number: 5 (= 3+2). 

$5 The three other versions all have sip n. I do not think it makes sense to take sip n 
as a sdm.n=f form, that-form or otherwise, since the phrase clearly ends at IH,100g; nor 
is it possible to take sip as a stative or a passive sdm=f, according to the prevailing rules 
of grammar. BARGUET, Les Textes des Sarcophages, 389, renders: “Ces deux très grands 
dieux ont fait assignation, eux qui mangent...” FAULKNER, Coffin Texts, vol. 1, 159, trans- 
lates: “These two ... who eat ... have ordained that when they ascend to the sky..." 

66 Only in S1C and S2C. In BIL and B9C the preceding pt “sky” is separated from 
the following pt by a horizontal line —written in red in B1L. 

$7 Only in the two Siut-texts. 

68 S1C and S2C have h33=sn. For this and related formulae see SCHENKEL, in: D.W. 
YOUNG (ed.), Studies Polotsky, 513 with n. 20; Niccacci, Liber Annuus 30 (1980), 197- 
224; and JUNGE, "Emphasis" , 25. 
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hr ksbw=sn). There has been given to me the six-day festival for my 
breakfast and the dnit-festival for my supper". 


Spell 1929? 

“(102)’° What is bwt for me is that which I bwt, (103) and I will not 

cat. Excrement is bwt for me, and I will not eat; discharge (htp-k3), I 

will have no contact with it, (104) I will not approach it with my fin- 

gers, I will not step on it with my toes. Discharge (hip-k3) shall not 
enter into this my belly. 

— (105) ‘What will you live on?’, they say to me. 

— ‘I will live on the seven portions;"! (106) four portions are in the sky 
with Orion, three on earth with the Day-bark, coming (prr{=i}) from 
the altar of the Bas of Heliopolis, (107) for I am, in fact, this Sole 
One over whom Anubis has bowed, whose members Anubis has 
strengthened'. 

— (108) “Where will you eat?’ 

— Upon the rushes, upon the rushes (ijrw) which are in front of 
Hekenus, (109) that I may make jubilation for my ka". 


Spell 193? 
“(109)”? Oh filth (? Atp-wr), (110) I will not eat you with my mouth, 
I will not approach you with my hands, I will not tread on you with 
my feet, (111) because my garden is in the Field of Offerings, and my 
h3wt in the Field of Rushes. Keep away from me, bearer of excrement 


(hry hs)”. 


Spell 194” 


“(112) Recitation for not eating excrement.” Re is hungry, Hathor is 
thirsty,"? and I will not eat what Geb lifts up (i.e. dust") and what those 


t.5 


99 CT ITI, 102-109b. 

7? Four of the eight parallel versions of this spell (S1C°, S2C and B2Bo (bis)) open with 
the title NOT TO EAT EXCREMENT, which in two versions (Siut) is continued by NOT 
TO DRINK URINE. 

7L Following the seven other versions, as against "the seven-day festival” in BIL. 

7? CT IH, 109c-111. 

75 Of the seven versions only B2Bo has the title SPELL FOR NOT DRINKING 
URINE. 

^ CT Ul, 112. 

75 Of the three versions only T1C has this title. 

76 BIL and BIC have: hkr r‘ ib zp-sn hwt-hr, while TIC has: hkr r° zp-zn ibt hwt-hr 
zp-sn. It is tempting to assume that the “original version" would have had a balanced sen- 
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who roam the earth tramples on (kmmt htyw-t3 im).’® Oh you door- 
keeper of the soil of the Two Lands,” bring me (?) my ferry.®° «Place 
me under your care in this ferry of yours, as I am pure among the pure 
ones near the Lords of Eternity, one who chews myrrh and lives on 
Maat, being strong and having attained the state of being provisioned 
(im3h)»". 


The last reversal-spell on B1L is Spell 220 which on this coffin and that 
of B3L, with a different owner, forms part of a long, only formally 
defined, sequence of spells —Spruchfolge 19, according to Lapp's sys- 
tem.°! Both sequences are placed on the coffins’ back, which on B3L has 
no other spells. 


Spell 220°? 


“(201) What is bwt for me is that which I bwt, and I will not eat. Excre- 
ment are bwt for me, and I will not eat, urine is bwt for me, and I will 
not drink. Oh filth (Aitp-wr), I will have no contact with you. Do not 
take my hands. I will not step on it with my sandals. I will not walk 
upside down for you, for I am, in fact, the great power which came out 
of the jar (snbt). Oh you great one and you mighty one (i wr pw i 5 


tence similar to PT 696c-d: hkr NN hkr Rwty ibb NN ibb Nhbt. For such sentences, cf. 
ALLEN, Inflection of the Verb, 126-32. 

77 Cf. FAULKNER, Coffin Texts, vol. 1, 160, n. 2 and also CT II, 115f (= Spell 105); II, 
1171-m (= Spell 106); and VII, 226s (= Spell 1011). 

78 hmmt... im (B1L and T1C) or hmt (BOCH do not seem to be known elsewhere, unless 
it be the verb “demolish”, “touch”. The geminated form plus im shows that Amt in the 
latter text is not likely to be a mere variant of the well-known word for dust, hmw, Wb. 
III, 277/15. If the verb is hmi, the sense might be compared to that of one of its later devel- 
opments, Bohairic (20M2€M) "crush", “trample down". BIDOLI, following Wb. III, 343/8, 
thinks that the htyw 13 are Zugvögeln (Die Sprüche der Fangnetze, 52-3), but in that case 
I would be even more at a loss as to the meaning of hmmt. 

7? For this troublesome expression see BARGUET, Les Textes des Sarcophages, 390, 
n. 1, who translates “portier du dieu-Glébe" written “k/3h-1/3wy, lit* glèbe du Double 
Pays"; and CLERE, BIFAO 79 (1979), 305-7. LGG I, 405c translates “Der Türhüter der 
Ecke (?) der beiden Länder”. 

$9 All the three texts appear to have (i)in n=i, but then the problems start. B1L has 
IN x S, while TIC reads | y «x S Y, and BIC | y RS A. If d? is taken as an 
Imperative, we have no object for the Imperative in (thus BARGUET, Les Textes des Sar- 
cophages, 390: “améne-(le) [what?] moi et traverse-moi”). And with FAULKNER’s trans- 
lation, which I have followed, we have problems with both the pronoun and d3 (?), which 
in TIC, moreover, seems to be confused with d3i hr, Wb. V, 514/9. This is the end of the 
long sequence preserved on B1L. The two other texts add a few more, somewhat corrupt, 
sentences. 

51 SAK 16 (1989), 186. 

8? CT III, 201-203. 
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pw), you two who opened this great sky, Iknow you and I know your 
names: the Great One (wr) is it and the Radiant One (ishw). If I stand 
up, you stand up; if I sit down, you sit down (‘'h’=i r=i 'h’=tn hms=i 
r=i hms=tn). (202) I will walk on that road on which you walk and I 
will land at the sky, because [it is] the place where I wish to dwell 
(zm3=i t3 r pt n ntt bw mrr=i hmst)! I will join the Sisterly Twin Com- 
panions (rhty snt-snty),? Imes and Imeset. I will not eat excrement for 
you, I will not drink urine for you, I will not travel (53s) upside down 
for you as (?)* these swnw-hr-demons (l+ 5 Sey ).55 


— ‘WHY WILL YOU NOT EAT EXCREMENT AND DRINK 
URINE*6 FROM THE BOTTOM (swr)?’ OF HORUS AND SETH?’ 


— Because I am made for four portions from upon the great alter of 
Osiris on the west side of the sky, (203) $ns-loaf, a ds-jug, psn-bread, 
some piece of meat (nkt 't nt iwf), tpriw,®® and I will travel upon 
that upper road, the sky, and that lower road, the earth (w3t tw hrt 
pt hrt t3), north of Itenus,® I will eat on the Field of Offerings at the 
Lake of Turquoise,” it is d'-wtt (3. $9)?! who feeds me’. 


3. The texts from the outer coffin B2L 


Spell 173? 


*(47) NOT TO EAT EXCREMENT NOT TO DRINK URINE IN 
THE NECROPOLIS. What is bwt for me is that which I bwt, and I will 


83 For these see MÜNSTER, Untersuchungen zur Göttin Isis, 150, n. 1614; QUAEGE- 
BEUR, CdE 46 (1971), 158-72; and MUELLER, JEA 58 (1972), 114-5. 

5^ B3L has mm ‘among’. 

85 Attested only here, cf. LGG VI, 216a. 

86 BIL: Ar isst ir<f> tm=k wnm hs swr wzst; BAL: —— n isst irf tm=k wnm hs swr=k 
(? or swr{=k}) wzst. 

87 Either Wb. IV, 425/16 ff. or perhaps “that which Horus and Seth emptied out”. 

88 FAULKNER, Coffin Texts, vol. 1, 175, translates: “and a piece of a limb of the flesh 
of him who is upon the ryw-plant". 

89 Or maybe “the upper road of the sky and the lower road of the earth”, as ususally 
translated. For Jinws cf. n. 29 above. 

% For the celestial significance of this locality, see AUFRERE, L'univers minéral, 496- 
511; BRUNNER, in: J. OSING and G. DREYER (eds.), Form und Mass, 54-9; and ASSMANN, 
Liturgische Lieder, 127. 

?! Attested only here, cf. LGG VII, 606a. 

92 CT III, 47-59. In addition to the two standard translations (FAULKNER and BARGUET) 
this spell has been studied twice, in 1979 by KADISH and in 1984 by ZANDEE. Especially 
the latter has a very full commentary, and I shall therefore keep my notes to the bare min- 
imum. 


FAECES OF THE CREATOR OR THE TEMPTATIONS OR THE DEAD 39 


not eat. Excrement is bwt for me, and I will not eat; discharge (htp- 
k3), it shall not enter into this mouth of mine, I will not eat it with my 
mouth, I will not touch it with my head,” I will not step on with my 
toes, because I will not eat excrement for you, (48) I will not drink 
urine for you, I will not go (53) upside down (m shd) for you, I will 
not take this mat of Ssmtt for you, because I will not eat for you the 
discharge (Atp-k3) which came forth from the buttocks of Osiris. 

— "Fal", they say to me. 

— ‘I will not eat for you’. 

— 'Why?', they say to me. 

— 'Because I am shod (49) with these sandals of Sokar'. 


— "Pal", they say to me. 

— ‘I will not eat for you’. 

— 'Why?', they say to me. 

— ‘Because that staff which marked out (dsr) the sky and which 
marked out the earth is in (my) hand'. 


— ‘Eat!’, they say to me. 

— ‘T will not eat for you’. 

— 'Why?', they say to me. 

— "Because the stick which is in the acacia has prevented me from (50) 
eating the discharge (htp-k3) which came forth from the buttocks of 
Osiris" Di 

— “What will you live on?', these gods say to me, ‘in this land to which 
you have come?’ 


— ‘I will eat bread of white emmer, I will drink beer of red emmer’. 


— 'What is the bread of white emmer? (51) What is the beer of red 
emmer? What will you live on?’ 


— 'Because seven portions are in this land to which I have come, four 
portions on high with Re, three portions below with Geb'. 


? Nn Sfn=i sw m tp=i in BIC and B2L are probably less unlikely than previously 
assumed since 3fn is also attested in CT VI, 64j. Cf. already KapisH, JSSEA 9 (1979), 205, 
n. 9. B3C has 3fd ... m db‘w. 

% This is likely to be an early reference to the stick of acacia, attested in several later 
sources, that Re used to defeat his enemies and the forces of chaos. For the later material 
see SMITH, in: P.J. FRANDSEN and K. RYHOLT (eds.), Demotic Texts and Studies, 102-3. 
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— ‘Where have you been permitted to eat?” 


— ‘In the booths under the im3-tree of TJtnws,? next to... HI (52) 
because I have entered into the flame and have gone forth from Sehel 
driving the two she-asses of Shu, my father, my mother, my broth- 
ers and sisters, my fellow-villagers (dmiyw) and the entire house- 
hold (3bwt) having been given to me, because I have protection as 
far away as from Elephantine and at every place where I wish to be 
that I may dwell there’. 


(53) I am the Bull, the oldest of Kenzet, the keeper of five portions in 
this temple, five portions being on high with Re, five portions below 
with Osiris. The sacred (dsr) doors are open to me, the doors of the 
West are thrown open for me and my messenger has appeared.’ Be 
high, Thoth! awake, transfigured spirits! Will you roar, you who are 
in Kenzet before the Great Egret, (54) and Wepwawet who emerged 
from the top of the tamarisk bush.?? I wash myself, I cleanse my mouth, 
I sharpen my teeth, I keep excrement away from me (KES À 


°° Rd n=k wnm.k irf tn {sw}. If we accept the presence of the sw, we must also follow 
FAULKNER in his rendering: “He who has granted to you to eat; where is he?" (Coffin 
Texts, vol. 1, 148; sim. ZANDEE, BiOr 41 [1984], 5-33). However, without the sw we would 
have a fairly common phrase, also current in the reversal-texts, and I am therefore inclined 
to believe that sw should be left out, despite its being present in all of the three versions 
of this spell. This seems also to have been the view taken by BARGUET, Textes des Sar- 
cophages, 310. 

?6 For the im3-tree, maerua crassifolia, see BAUM, Arbres et Arbustes, 183-96. For 
Ttnws cf. n. 29 above. 

?7 FAULKNER, Coffin Texts, vol. 1, 148: “in the presence of shr who makes (men) sub- 
ordinate (?)"; ZANDEE, BiOr 41 (1984), col. 6: “in the presence of (shr ss itnw)”; and 
BARGUET, Textes des Sarcophages, 380: "auprés d'elle, comme son Horus-itenou". 

?8 This passage is not clear to me. B2L has (53e) wn n=i 3wy dsrwy (53f) sn n=k 
3wyzk n Tmnt, while in the parallel versions the beneficiary of the act of opening is iden- 
tical with the beneficiary of the first sentence: sn n=i (BIC) or sn n=s (B3C). In that 53f 
in the version BIC mentions the doors of Kenzet (wy knzt), the (3wy)-k n ‘mnt just 
might be a mistake for knzt. Since, moreover, B3C also has (53e) iw wn it is possible to 
make a certain amount of grammatical juggling, without reaching any reasonably certain 
interpretation. 

9 In this rendering I have assumed that the CT-versions at this point are transmissions 

of PT 126a ff. (Spell 210), and I have therefore translated the verbal forms accordingly. Cf. 
PT 126  iq3 dhwty row sdrw nhsl imyw knzt tp-‘wy sd? wr pr hzp 
CT 53h q3 dhwty rs 3hw nhmhm imyw knzt tp-‘wy sd? wr 
PT Wp-w3wt pr m srt 
CT 54a = .Wp-w3wt pr m wpt is3t (B2L) / s3rt (B1C) / Srt (B3C) 
Despite the identification of s$rt with Cyperus Longus I cannot help wondering whether 
the plant mentioned in the Coffin Texts was really meant to be different from the isrt in 
the Pyramid Text? For ssrt see KOEMOTH, SAK 24 (1997), 147-59. 

100 (54b) i'(21) wi sw‘b=i r3.i snim&m(=i) (?) nhdt=i mk wi hs twr wi wzst ml bwt 
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hs), I keep urine at a respectful distance of me (o S9 o V. À wz5t) just 
as those two who cross the sky bwt death (mi bwt US S À 
TER SS) Oh you two who cross the sky, take me with you 


=N- CO 

(55) that I may eat of what you eat and may drink what you drink of, 
that I may travel over the sky (pt) and may go to and fro in heaven 
(nwt). My booth is in the Field of Rushes and my abundance is in the 
Field of Offerings. I will support the sky with my horns and will tread 
upon (53h) the earth with my sandals. (56) I am the Double Lion, older 
than Atum, I will take (sp) my seat which is in the deserts and which 
is in Chemnis, (56c) I having taken possession of the emblems of 
power (it.n(=i) shmw) and of their courts on the roads of the bark of 
Khopri.!? (57b) I will control the crews of Atum in the evening (Ttm 
m m$rw) on the day when the god recites his words in power (m 
shmw?),!? I will let his words enter into him whose throat is narrow,'™ 
I will open my mouth that I may eat life, live by air, and live again after 
[death] (whm=i ‘nh m-hr).'9? Efflux (rdw) is bwt for me, I will not eat 
it, I will not drink excreta, (58) I will live after Aker, it is I who pro- 
tects the son of the rejuvenated one (hw s? snhnw), the son of the great 
god. Efflux is bwt for me, I will not eat it, I having eaten of the date- 
palm of him who is in his shrine, on which the followers of Re live.!96 


— (59) ‘Stay away from me’ so I have said (hr.t(i) dd.n=i r=i). 


— “Who are you?’ 


— ‘I am Horus [on] his perch”’.'°’ 


etc, These forms belong to a class of sdmzf forms in that they share at least one common 
feature, i.e. that of being neglected in the current grammatical discourse. I too am at a loss 
how to interpret them, cf. the refs. given in FRANDSEN, in: H. WILLEMS (ed.), Social 
Aspects, 148, n. 28. Cf. also e.g., CT III, 179a, where it would appear to be almost impos- 
sible to render i‘ sw Pth as anything but a "present". 

101 Cf. Ibid., 148-54 for this passage. 

102 The translation is very speculative. By comparison with B3C, B2L and BIC have 
a long “omission” at this point. 

103 BARGUET, Textes des Sarcophages, 381: “le dieu lit ses paroles parmi les Puis- 
sants, ..." 

1% Le, the deceased himself. For this epithet see now LGG VII, 300a-b. 

105 Tt is conceivable that the word ‘death’ has been left out intentionally, as suggested 
by ZANDEE, BiOr 41 (1984), col. 28, n. 208. For parallels to this formula see e.g. the spell 
for “not dying a second death”, Spell 423 (esp. CT V, 263a-b: "I will live after death every 
day like Re who lives after death" (V, 264d-e), "I will not die as long as he survives (?), 
I will not repeat death as long as he survives on earth" (n mwt-i zpzf n whm=i mwt zp=f 
tp t3), and also GRIESHAMMER, Jenseitsgericht, 69. 

1% For this phrase see above n. 28. 

10 hy <hr> k33=f as suggested by FAULKNER, Coffin Texts, vol. 1, 150, n. 25. 
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Spell 174105 


“On Shu have I gone up, on the light have I climbed,!?? (60) my offer- 
ings being in Heliopolis, three portions in the Field of Rushes. Excre- 
ment are bwt for me, I will not eat it, I will not smell <it>”.!!° 


111 


Spell 204 


*(139) NOT TO WALK UPSIDE DOWN.!" (140) Oh Provider of life 
(htm),''? bring me this, for I am Ahet!!^ and Apis, who is in the sky, 
long of horns, (141) perfect of names, far-sighted, far-striding, while 
I am nursing (iw(=i) hr mn‘t).' Efflux is bwt for me, excreta, I will 
not drink, (142) I will «not» approach it with my fingers,!!? I will not 
step on it with my sandals, I will walk on my feet, I will not be upside 
down”. 


Spell 215117 


*(175) NOT TO EAT EXCREMENT AND NOT TO DRINK URINE 
IN THE NECROPOLIS. (176) I am the Great One, Nepri-hety, pos- 
sessor of great offerings, possessor of nine portions at the head of the 
Great Ennead, (177) three in Busiris, three in Heliopolis and three in 
the House of the gmwt in the Field of Rushes.!!? (178) The food 


(-offerings) of Re are my food (-offerings) and the hunger of Re is my 
hunger,'!? I will live on what he lives on. (179) Ptah washes him and 


108 CT III, 59d-60. 

10 For sunshine as the source of creation, see e.g. CT II, 82a-83a = Spell 96. 

110 The sw is preserved in the other two versions, BIC and B3C, who add "urine, I will 
not drink it, I will eat with my mouth, I will defecate with my anus, I will not walk bdn.kwi 
(var. bnd) for you”. 

11 CT II, 139h-142. 

112 One version, SIC, has RECITATION FOR NOT EATING FAECES AND FOR 
NOT WALKING UPSIDE DOWN IN THE NECROPOLIS. 

113 BARGUET, Textes des Sarcophages, 396, choses the ‘other’ htm: “O Anéantisseur 
de la vie". 

114 Following idem, 396, who takes h3t var. ht, 3ht, 3htt —all attested only here— as 
an early mention of the celestial cow Tht. 

115 FAULKNER, Coffin Texts, vol. 1, 166-7 translates: “I am at nurse", ‘Lit. ‘I am on my 
nurse'", while BARGUET, Textes des Sarcophages, 396, has: "Je suis chargé des (dieux) 
nourriciers”. 

116 Tn all the six texts this formula is found in a rather sloppy version, although B2L is 
the only one to leave out even the negation. 

17 CT IN, 175-189. 

118 Thus nearly all the texts. B2L, however, appears to have: “four portions «in» Aby- 
dos, four portions in EE , four portions in the House of the .... etc.”. For the mysterious 
hwt gmwt see GRIESHAMMER, Jenseitsgericht, 96. 

119 Or: when Re is hungry I am hungry. 
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he gives bread to those who are in hdw.!2 (180) There is given bread 
to me in the presence of Ptah, when my mouth has been opened (iw 
rdi n=itm-b3h Pth wp-r3(=i)),'*! the four Ptah open my mouth (iw Pth 
4 wp=sn r3=i) (181) in the tribunal where Horus opened the mouth of 
Osiris, and everyone says (?!? dd=f dd=f ): ‘It is his son, (182) it is 
his heir (s3=f is pw iw‘=f is pw).'!” Ptah, hry-b3k.f, (183) imy-hnt-wr, 
hnty-tnnt"^ give to me life just as Isis gave water to Horus, (184) the 
Bull of Offerings, that I may be satisfied. I am!? the owner of four por- 
tions in the temple, [two] portions in the sky with Re, (185) two por- 
tions on earth with Geb. I am Atum, when I sit down I sit down to eat 
bread, and Re sits down to eat bread,!° (186) and water will be given 
to the Two Enneads. Arise, O flood (3gb), butler of Re, at my offer- 
ing-table, I have come to you, (187) Flood, that you may give me 
bread, when I am hungry, your mouth, may it give, (188) your lips, 
may they mtn'?’ when you have greeted the face of Re and when you 


120 For this sentence see above n. 100. 

121 Only B2L has this omission. 

12 Thus BARGUET, Textes des Sarcophages, 401. 

123 M22C and P.Gardiner IF continue: “it is Horus, it is I (hr is pw Ink is pw)". 

124 Ror these “Ptah’s”, LGG I, 248b; V, 876a-c and VI, 36a-37a. 

125 It is not quite obvious how one should interpret 184b. FAULKNER, Coffin Texts, vol. 
1, 171-2 translates: "I am content, (even I) the guardian of offerings in the temple”; while 
BARGUET, Textes des Sarcophages, 401, renders the passage: “Je suis satisfait assurré- 
ment, étant préposé á trois portions", apparently following S2C. The disturbing factor is 
the seemingly odd presence in several versions, including B2L, of a wnnt after the pre- 
ceding sdm=f form: hip=i wnnt iry (or in other versions iryt); and I would therefore pre- 
fer to follow B1Y which has htp-i ink wat iry isst 4 (cf. M22C ink wnat ///). wnnt after 
an independent pronoun is well-attested, and one might even be inclined to take ink as a 
possessively used pronoun in spite of the fact that in the Coffin Texts this function seems 
to be the privilege of nnk. Cf., e.g., exx. 10-12 in GILULA, RdÉ 20 (1968), 58. 

126 FAULKNER, Coffin Texts, vol. 1, 172: “if I sit down to eat bread, then will Re sit 
down to eat bread". BARGUET, Textes des Sarcophages, 401: “Je suis Ré-Atoum, celui qui 
s’est assis pour le repas et a qui l'Ennéade a donné (les nourriturres)" [B1Bo has psdt 
instead of RL With some variations (also B2L) the text would seem to have: Ams zp.sn r 
wnm t hms R' r wnm t. The same phrase occurs verbatim at the opening of the “provi- 
siontext" Spell 167 (CT III, 16c-17a, rendered by FAULKNER, Coffin Texts, vol. 1, 144: *Sit 
down, sit down for food, for Re sits down for food"). The same differing renderings of 
the two passages are also found in SIMONET, CdÉ 62 (1987), 66. BARQUET, Textes des Sar- 
cophages, 378: “Celui qui s'est assis s'est assis pour le repas, Ré s'est assis pour le repas") 
and in PT 1063a (where FAULKNER, Pyramid Texts, 176, following Sethe, translated: 
“Someone sits to eat bread, Re sits to eat bread". While the first Arms may quite clearly 
be taken as a participle I see no objections, on the analogy of e.g., the variation in varia- 
tion in the similar bwt-phrase (bwt(=1) var. bwt=i zp-sn) to reading hms(=i). For this type 
of “construction” cf. SCHOTT, ZÁS 79 (1954), 54-65. 

127 MEEKS, Année Lexicographique, 78.1921, suggests “prendre, saisir", and this is 
also the way BARGUET has rendered the passage: “Que ta bouche donne, que tes lévres 
saisissent" (Textes des Sarcophages, 402). I fail to see the sense. 
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have satisfied the two Enneads. (189) May you, gods, give to me of 
bread and beer, and my hands will be on it’’’. 


Spell 21712 


*(194) GIVING GIFTS IN HELIOPOLIS.!^ I am the protector of the 
Hare-city (wnwt), son of the Bas of Heliopolis. I will walk on my feet, 
I will not walk upside down; excrement is bwt for me, I will not eat; 
I keep urine at a respectful distance just as Re (keeps) sleep and Atum 
(keeps) death (at a respectful distance) (twr wi wzÿt mi R‘ kdd Ttm 
mt), because I am the Bull of Kenzet in Heliopolis. A piece of meat 
is in Heliopolis, five portions are in <Heliopolis>, two portions in the 
sky with Re, three portions on earth with Geb. NOT TO WALK 
UPSIDE DOWN AND NOT TO EAT EXCREMENT”.!?! 


Spell 218!?? 


“GIVING BREAD IN HELIOPOLIS. I am the [bull] with the braided 
lock, the leader of the sky, (196) Lord of celestial appearings,'?? the 
great illuminator who came forth from the heat, the leader of every 
god, in that my bones are firm, my lengthy lashings loosed (wnf 
htrw)?* and the course (Smt) of the sun having been given to me. 
Excrement is bwt for me, and I will not eat it, nor will I drink urine. I 
will walk on my feet, (197) I will not be upside down.!? I am the pos- 
sessor of five portions in Heliopolis; two portions are with Re and 
three portions are with Min, and it is the night bark and the day bark 
which [bring] (this) to me from"? the house of the god in Heliopolis, 
I will stretch out the ropes and make the ferry ready (dwn=i Ei sm3=i 
mhnt)!?’ (198) that I may ferry across from the west of the sky to the 
east of the sky. I will live on what they live on, «I eat of what they eat 
of», I have eaten bread from the chamber of the possessor of the great 
offerings in Heliopolis". 


128 CT III, 194-195g. 

129 The rubric in B2L is misplaced. 

130 The comparison is incomplete and the missing term could be either mk (mkt), twr 
or possibly bwt. 

13! This terminal rubrum only in B2L. 

132 CT IH, 195h-198. 

133 Following FAULKNER, Coffin Texts, vol. 1, 174, n. 3. 

134 Following idem, 174, n. 5 and 102, n. 9. 

135 Cf. CT III, 142d (= Spell 204). 

136 Cf. the parallel in PT 717d (= Spell 409). 

137 The translation, put forward without too much conviction, is inspired by PT 1376a 
and 1742b. FAULKNER’s translation (Coffin Texts, vol. 1, 173) is grammatically doubtful: 
“I am stretched out straight, I make ready the ferry-boat”. 
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What is the meaning of the reversal-texts? 


There has never been any agreement as to the interpretation of these texts. 
Most Egyptologists are aware of the existence of these “bizarre ideas”, 
but it is my experience that the very nature of the evidence tends to make 
them pass over the subject altogether or to subscribe to rationalistic expla- 
nations that see the lack of food-offerings and utter destitution as the rca- 
son for resorting to eating faeces.!?® I shall not go into the details of the 
research history, and content myself with a few remarks on its more 
salient points. 


1. Being upside down 


The earliest interpretations noted the frequent association of the formu- 
lae designed to keep away faeces with those dealing with the notion of 
not having to walk upside down —or bowed down, ksi, as the alternative 
goes. Even though the two sets of formulae are occasionally found sepa- 
rately, there is little doubt that they belong to the same sector of the cul- 
tural horizon —the more so since they may be interchangeable. Any 
explanation that fails to account for both concepts, must therefore be con- 
sidered inadequate. Let us begin with a look at what is meant by being 
shd “upside down". Most of the evidence —and certainly all the relevant 
occurrences— has been collected by Zandee,'?? and from this it appears 
that there is a location somewhere in the hereafter, where the dead may 
be placed with their head downwards. Thus Spell 224: 


"SPELL FOR NOT WALKING UPSIDE DOWN IN THE REALM OF 
THE NECROPOLIS. Thus says NN: ‘I «will not» walk upside down for 
you. I will walk on my feet and I will not walk upside down for you. I will 
walk like Horus, I will stride over like Atum, my tomb being like that of a 
transfigured spirit (54), while I go and come like one being in possession of 
his faculties as a transfigured spirit (mi imy 3hwt=f), who opens the mounds 
of the gods" "Ia 


Being upside down thus means being subject to a treatment that could, 
and should, be avoided. There are some “people” who live upside down, 
and the dead does not wish to be among them, but, as always, the text 
says nothing about what is required to attain either status. 


138 See e.g. DERCHAIN, RdE 30 (1978), 62. 
139 Death, 73-78 et passim. 
4 CT II, 211. 


46 PAUL JOHN FRANDSEN 


Later, however, in the rather rare Book of the Dead 101, we find evi- 
dence, known also from sources of a rather different kind,!*! that being 
shd is a normal phase, or part of the life cycle, of the dead: 


“O Re, in this your name of Re, as you pass by (ir sw3=k) those who are 
yonder head downwards, then you shall make Osiris NN stand up on his feet 
(ntyw im m shd kizk s'h'zk NN hr rdwyzf ); if you are sound, he will be 
sound" (BD 101, 5-6 [Nu]). 


Thus, according to such sources, during their stay in the underworld the 
dead will be in a state of shd until the sun god descends to meet with his 
corpse for the purpose of rejuvenating himself and the world. It would 
seem to be a fate that cannot be avoided —but which remains within the 
eternal cycle of death and renewal, pre-existence and existence. Being 
upside down, however, is also the permanent state of the condemned, 
those who have died the second death and have become a part of the 
regions of the damned, in short, of the nonexistent. The difference in 
terms of hopes for salvation between the two types of shd-existence forms 
an important part of the history of Egyptian soteriology in the second 
millennium, but at the time of the Coffin Texts only the annihilating aspect 
appears to have been worked out. In these texts being shd is tantamount 
to non-existence and entails the necessity of accepting —either inadver- 
tently or out of ignorance— the idea that life after death is a reversal of 
normal life. 


2. The hale-and-sound theme 


For the deceased to be saved!* he had to be acquitted before the court 
where he would be held responsible for his deeds and this-worldly life. 
He was also examined concerning his future intentions and, by implica- 
tion, with regards to his knowledge of the conditions of life in the other 
world, because even that world was not free of dangers. The forces of 
chaos and evil were a constant menace and the notion of purity was as 
relevant in the Beyond as it was on earth. The deceased must therefore 
insist that that which was bwt for him as a mortal being would still be 
considered bwt in his new form of existence. Maat permeated both 
spheres of creation. The order and organization of the life that he accepted 


141 Cf. ZANDEE, Death, 78 and HORNUNG, Altägyptische Höllenvorstellungen, 15-6; 
Hornung, MDAIK 37 (1981), 217-26. 
M? [n whatever form or manner the salvation was thought to come about. I use the 


terms "salvation", “save”, in a strictly neutral, technical sense, to designate the ultimate 
purpose of existence after death. 
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while being on earth held good also in that part of “non-existence” which 
was possible to transform into “existence”. Only the damned would find 
themselves in a region without hope, without Maat. 

The texts gave the deceased the means to achieve this end in two ways, 
one negative and one positive. Interestingly enough, the deceased does not 
try to give a complete account of how "normal" he is, but protests that 
he walks upright and that he is normal as far as his orifices are concerned. 
As a representative example we may quote Spell 197: 


“(116) NOT TO EAT EXCREMENT IN THE NECROPOLIS. I am the fel- 
low of these two gods who ascend to the sky as falcons with me ascending 
on their wings (prrw r pt m bikw pr=i hr dnhw=sn), who descend to the 
earth as snakes (117) with me descending on their coils (h33w ... h$y=i). 
I will not eat excrement for you, I will not walk upside down for you 
(nn Xm-i n=tn shd.ki),'* I will not go away bowed down for you, I will go 
away upstanding (n rwy=i n-tn ks.ki rwy=i 'h'.ki), with my phallus on me, 
it being attached, (118) with my anus on me, it being attached (hnn=i r=i 
dmi(.w) 'rt=i rzi dml.t(i)), and I eat with my mouth and defecate with my 
anus (wnm=i m r3=i fng=i m ‘rt=i). 


— “What will you live on?’, say those who are yonder to me. 


— ‘Two srt-plants have been pruned!^ for me (iw sr n=i srt 2) in Busiris 
and two fields have been opened for me in Iru,!^? because I belong to 
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those messengers of If-he-wishes-he does", 


The phraseology of the hale-and-sound theme is the positive version, as 
it were, of the typical denials so characteristic of the reversal-texts. The 
theme, attested already in the Pyramid Texts," is evoked in numerous 
combinations. Thus, for instance, in Spell 574, where the SIC version 
opens with the rubric NOT TO GO HEAD DOWNWARDS SO THAT 
A MAN MAY HAVE POWER OVER HIS LEGS, the deceased adduces 
the argument that he has taken the sh-forces of those older than him 
because he is in possession of the appropriate magic and “cats with his 
mouth and defecates with his bottom (phwy)”, and because he is “a god, 
the Lord of the Netherworld” 17? 


#3 CT IN, 116-119. Cf. also the very similar Spell 198 (= CT III, 119-122), and e.g., 
Spell 580 (= CT VI, 195). 

144 Of the six versions only S6C has this phrase. 

145 No more than a guess; for srt cf. CT III, 21a. FAULKNER, Coffin Texts, vol. 1, 161- 
2 with n. 2 translates: “I have stopped up the two apertures (?) in Djedu" ; BARGUET, Textes 
des Sarcophages, 392 renders: “On a fermé pour moi deux sacs de grains (?) à Busiris”. 

146 For this locality see KAPLONY, Kleine Beiträge, 154-5. 

4? PT 510b = Spell 317: “W. eats with his mouth, W. urinates and copulates with his 
phallus”. 

# CT VI, 183-184. 
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The argument and its presentation 


Gathering together the threads of the arguments, the real danger in these 
texts, whether phrased in negative or, less frequently perhaps, positive 
formulae, is found in the attempt to convince the deceased that his sal- 
vation was dependent on his accepting the proposition that life beyond 
death was a reversal of the world of the living. The deceased is constantly 
being enticed into accepting the reversals as the norm. When told that he 
will be accepted as a god if he joins the seven shw of Re, “who live on 
excrement and quench their thirst with urine, and who walk upside 
down"^,!4? 


“Then this NN shall say that he rejects those seven transfigured spirits who 
lift up Re (... etc.)” (CT, Spell 205).'°° 


To the information that the faeces which he is invited to eat comes from 
the very buttocks of Osiris he replies that he will not eat it 


“Because that staff which marked out (dsr) the sky and which marked out 
the earth is in (my) hand". 


and 


“Because the stick which is in the acacia has prevented me from eating the 
discharge (htp-k3) which came forth from the buttocks of Osiris" (CT Spell 
173). P! 


The answers reveal the deceased to be well aware of the trap. In the first 
refusal he claims to be in possession of the staff that the creator used to 
separate heaven and earth. In the second reply he probably refers to the 
stick of acacia, attested in several later sources that Re used to defeat his 
enemies and the forces of chaos.!?? 

The deceased must be able to differentiate. The world reversed must 
be rejected because it embodies chaos and evil, and the deceased knows 
that the gods have no place in that world: 


14 Cf. also Spell 191: “(...) O, young man, who cries out: ‘Excrement!’, do not bring 
«your» excrement to me” (CT III, 99b-c), or Spell 193: “Keep away from me, bearer of 
excrement" (CT III, 111c), both quoted above. See further Spell 200 (where CT III, 125b 
is to be rendered “O excrement, your name is not excrement”); Spell 214, with the head- 
ing: *Not to walk upside down, to repel Khnum who brings excrement" (CT III, 173a); 
and Spell 367 to be quoted below. 

150 CT III, 148c-149b. 

151 CT II, 49e and 49i-50a. 

152 For the later material see SMITH, in: P.J. FRANDSEN and K. RYHOLT (eds.), Demotic 
Texts and Studies, 102-3. 
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“Excrement is bwt for me and I will not drink its sister urine. Each god 
who tells me to eat that which is bwt for me, may he eat with me (ntr nb 
dd wnm=i bwt=i wnm=f hn‘=i)” (CT, Spell 581). 


Or: 


“(V, 28d) SPELL FOR NOT WALKING UPSIDE DOWN. If I am upside 
down, then he is upside down (shdhd=i shdhd=f [...]). (29f) I walk upright, 
I do not walk not upside down (sm=i 'h".kwi n Sm=i shd.kwi)” (CT, Spell 
367). 


“(30a) Get back excrement, your name is not excrement (n hs is rn=k), Re 
is your name (r' rn=k), Ihy is your name, Re on his double throne. If you 
say “Eat this", then Re would have to eat tortoises’ (CT Spell 368, in its 
entirety). '?* 


Bodily refuse is not to be accepted as being of ‘me’, and in spite of the 
fact that eating a god is one of the ways by which an Egyptian could 
transcend his terrestrial mortality and succeed to office,!”” bodily waste 
should not be regarded as a pars pro toto. Beyond death the phenomena 
might be reversed, but norms and basic patterns were not. Maat endured 
and the deceased was still hoping for an existence among the gods which 
also implied eating what the gods eat. The dead wished to partake of the 
divine and, as far as food was concerned, he had to insist on eating like 
the gods, in the same place as the gods, of the offerings made for the 
gods, etc. The invitation to eat the refuse of Horus and Seth must be 
turned down: “Because I am made for four portions from upon the great 
altar of Osiris on the west side of the sky...", was the answer in Spell 
220.156 


153 CT VI, 198n-p. 

154 CT V, 28d-30f. BARGUET lists 367 and 368 together (Textes des Sarcophages, 405- 
6), while GUTBUB, Hommages Sauneron, vol. 1, 405 ff. would include Spell 370 as well. 
According to ALTENMÜLLER, SAK 16 (1989), 2-8, the sequence comprises Spells 363-373. 
For the tortoise as a representative of “evil” see VAN DE WALLE, La Nouvelle Clio 5 (1953), 
173-89, esp. 178 ff. SAVE-SODERBERGH, MDAIK 14 (1956), 175-80; FISCHER, Turtles, [7]. 
The texts in KITCHEN, Ramesside Inscriptions, vol. III, 286-7. Cf. also GuTBUB, Hommages 
Sauneron, vol. 1, 404-13. GUTBUB’s interpretation of his evidence puts a heavy emphasis 
on the concept of reversals without understanding, however, the wider implications of the 
concept. For a showpiece example of a hippopotamus in an incorrect context, see OMLIN, 
Papyrus 55001, pl. XIII; cf. also FRANDSEN, in: B. ALSTER and P.J. FRANDSEN (eds.), 
Dagligliv Blandt Guder og Mennesker, 73-83; and finally BEHRMANN, Nilpferd, Dok. 174. 

155 See EYRE, Cannibal Hymn, 131-74; KAMMERZELL, Lingua Aegyptia 7 (2000), 183- 
218, who prefers to use the term Theophagie to describe the content of the Cannibal Hymn, 
which, moreover, he proposes to interpret as a literary grotesque; and RITNER, Mechanics, 
102-5. Cf. also ROSSLER-KOHLER, LA III (1980), cols. 314-5, s.v. "Kannibalismus". 

I9 CT TIT, 202. 
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In similar manner, the deceased must distinguish between the Heka, 
magic, that he must acquire or be transformed into," and the Heka, 
magic, of the beings of the other-world to which he should not respond. 
For his need of Heka we may again refer to Spell 574 with the title (S1C) 
"NOT TO GO HEAD DOWNWARDS SO THAT A MAN MAY HAVE 
POWER OVER HIS LEGS", in which the deceased claims that he has 
taken the sh-forces of those older than him because he is in possession 
of (pr) the appropriate magic (hk$w) so that he “eats with his mouth and 
defecates with his bottom (phwy)”, and because he is “a god, the Lord 
of the Netherworld".'^* For the magic that has to be turned down refer- 
ence should be made to Spell 407: 


“(224b) May you (the seven tzw) save me from any evil (dwt), (d) nothing 
evil shall happen to me, (e) because I am an excellent transfigured spirit 
who does not respond to magic (ntt ink 3h ikr iwty sdm.n=f hk3w), (...) (h) 
I will not walk upside down (nn $m-i shd.kwi), (i) I will walk on my feet 
(hnd=i hr rdwy-i) (j) firmly established in my place" .!^? 


The fear described in these texts is presented in a dramatic and forceful 
way. But who are the agents of these dangerous temptations, the "they" 
that occur in some dialogues or the anonymous entities embedded in var- 
ious linguistic devices such as passive constructions? Before we attempt 
to answer that question we must look at some aspects of the presentation 
of these perils. 

Analysis of the context of an utterance is a vital part of the interpreta- 
tion of the utterance itself. In the Coffin Texts the context is obviously the 
different and novel environment to which the deceased must relate and 
into which he wants to become integrated. The means at his disposal may 
vary (burial and embalming rituals, offering liturgies, threats, decoration 
of coffin, etc.), but the very fact that they all seem ready at hand, located 
as they are in the immediate vicinity of the dead —the coffin and the 
tomb—- does not imply that all the texts serve the same purpose or belong 
to the same textual category. It is well known that many liturgies are 


57 Cf. CT Spell 261 = III, 382-389. 

55 CT VI, 183-184; cf. also CT Spell 229: (HI, 297e, GIT) I am one who does Maat 
(ink ir m3't), (f) isefet is bwt for me".... (1) I am in the following of Osiris, among those 
provisioned (im3hyw), the possessor of offerings, (298a), it is equipped with magic that I 
have come, (b) I will not die (n mt=7), (c) the breath for my nose shall not be taken away, 
(d) I am a possessor of offerings" (III, 297e-298d). AIC has a more interesting version of 
297f: "what is Isefet to Osiris is bwt for me" (ink ir m3't bwt(=i) pw izft Wsir). 

159 CT V, 224b-j, only M6C has the full version. See further CT Spells 535 n sdm.n=i 
n hk3w (CT VI, 132n); 87 iwty sdm=f hk3w (CT I, 53g) n sdm.n- i n hk3w (II, 54d-e); 88 
n sdm.n=i n hk3w (CT II, 541), and possibly also 75 n 3mm b3=i in hk3 (CT I, 398b). 
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embedded into the Pyramid Texts and the Coffin Texts, but it is also clear 
that not all texts in these corpora can make a claim to being ritual texts.!9? 
Several criteria for distinguishing between the various genres may be 
brought into play. Liturgies may virtually be labelled as such. Offering 
rituals or Glorifications (s3hw) are good examples of this practice. Other 
texts may occur in contexts that leave no doubt as to their function or they 
may be provided with instructions as to their use, as for example *'to be 
recited...". Such criteria are not available for our purposes and, in their 
absence, we must take recourse to a pragmatic and contextual analysis of 
the texts, that is, applying a three-way deictic distinction between speaker, 
addressee and audience.!9! Thus the deceased, to take an obvious exam- 
ple, may be the speaker, the addressee or the one who is talked about. 

The reversal-spells may be divided into two groups, those in which a 
dialogue is explicit and those that give the impression of being without 
dialogue. The distribution is as follows: 


Spells with dialogue: 173, 184, 186, 187, 188, 190, 191, 192, 195, 
197, 198, 199, 202, 203, 205, 220, 581, 660, 
772, 1011, 1012. 


Spells without dialogue: 174, 181, 185, 189, 193, 194, 200, 201, 204, 
206, 208, 211, 213, 214, 215, 216, 217, 218, 
580, 587, 661, 662, 667, 771, 910, 1013, 1014. 


A pragmatic, contextual analysis, however, shows that the reversal texts 
take the form of a conversational structure, which may or may not be a 
proper dialogue. For the analysis of the content this distinction does not 
make any significant difference and we may therefore proceed with our 
discussion on the assumption that there is a fundamental affinity between 
the two types. 

A programmatic statement in which the deceased states his intentions 
almost invariably introduces the texts containing a dialogue proper. The 
phraseology encountered in this introductory declaration often bears a 
close resemblance to the spells without dialogue; witness a comparison 
between many of the spells quoted above and e.g., the “monologue” Spell 
213: 


160 For the problems in identifying liturgical texts see most recently ASSMANN, Alt- 
dgyptische Totenliturgien I. 

161 Cf. LEVINSON, Pragmatics, 72. For some remarks on the use of the pronouns in the 
Pyramid Texts and the Coffin Texts see BARTA, Bedeutung der Pyramidentexte, 65-67; 
ASSMANN, in: S.I. GROLL (ed.), Studies Lichtheim, vol. 1, 6 ff. Cf. also DonET, RdÉ 40 
(1989), 51. 
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“(171) Not to eat excrement. What is bwt for me is that which I bwt, and I 
will not eat. Excrement is bwt for me, and I will not eat. Urine is bwt for 
me, and I will not drink. I will not approach <it> with my fingers, I will not 
step on it with my sandals. Geb, the father of Osiris, has commanded that I 
shall not eat excrement and that I shall not drink urine over and above the 
sweat of my father Osiris.! (172) I will eat of red emmer. Seven loaves are 
in the sky and in Heliopolis with Re, seven portions are [on earth] with Geb, 
seven portions are with Osiris. It is the Night-bark and the Day-bark which 
will convey for me to Heliopolis. There are acclamations for me and accla- 
mations for my ka, today I am in Heliopolis living before Re".!9? 


As 1s to be expected, the argument of this corpus comes out more force- 
fully in the texts where the conversational structure takes form of a dia- 
logue proper. The conversations are the well-known, mostly rather 
unpleasant, examinations that the deceased must undergo even in other 
types of spells. The dialogue can only begin, however, after an initial 
declaration to the effect that the deceased is aware of the dangers and 
will not accept a world of reversals. It is as if the dangers are so immi- 
nent that it would be hazardous to have a spell begin with a dialogue or 
interrogation, even though the discourse as a whole is organized around 
the assumption of a “co-present” participant. In the ensuing dialogue the 
deceased furnishes clear proof of his knowledge of the rules of conduct 
vis-à-vis purity; of the composition of the right kind of food; and of the 
behaviour befitting a god; he insists on eating like, and in the same place 
as, the gods, etc. In short, he demands to be accepted as a god, as a fel- 
low of gods and, occasionally, to be entitled to rule the gods. His most 
compelling means for this end is his emphatic, almost passionate, strug- 
gle against being tricked into accepting an order that is the opposite of 
Maat. 

The conversational structure places the reversal-texts in the category 
of mortuary literature, designed to assist the dead in his attempt to reach 
the Beyond. They were not liturgical texts and were therefore never meant 
to be recited as an element of the cult rituals performed outside the bur- 
ial chamber. The content was, however, clearly linked to this-worldly 


162 TIC: alias: B4Bo: TZl-——Zz with traces which according 
to DE Buck (CT III, 171, n. 4) look like an ~~. If the word "sweat" was intended it 
might be taken as a means of being recreated as a god, cf. the famous passage, CT VII, 
464g = Spell 1130, in which the creator says that he created the gods from his sweat. 
FAULKNER, Coffin Texts, vol. 1, 170, follows T1C and renders “nor drink urine behind (?) 
this quartette of my father Osiris". BARGUET, Textes des Sarcophages, 400 (allegedly same 
version), translates “que je ne boive pas d'urine, outre cette sueur (?) de mon père Osiris”. 
16? CT HI 171-172. 
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phenomena. In short, they were not what Assmann has called “umfunk- 
tionierte" liturgies. 

The conversational structure further implies —and this is the reason for 
these few remarks on the presentation of the argument— the presence of 
an evil interlocutor, of someone trying to trap the deceased. It is in the 
nature of things that this entity 1s almost totally faceless. Most spells lack 
any indication of the identity of this being, whereas others yield a few 
pieces of precious information. 

In some cases the interlocutor is nothing but faeces,!6* mostly addressed 
in the guise of some sort of personification or what is traditionally called 
a euphemism. In Spell 200 the protagonist is addressed as “O excrement, 
your name is not excrement’ (AMD 7 As n hs is rn-k)".19 The same 
is the case in Spell 368: 


“Get back excrement, your name is not excrement (Y S ILS h-k hs 
n hs is rn=k), Re is your name (r' rn=k), Thy is your name, Re on his dou- 
ble throne. If you say ‘Eat this’, then Re would have to eat tortoises’ (CT 
Spell 368, in its entirety) ".196 


As htp-wr, faeces appears again preceded by the vocative morpheme in 
Spell 193: “Oh filth (SIE À 7 htp-wr),'9 I will not eat you with my 


mouth, I will not approach you with my hands, I will not tread on you 
with my feet”.'® And in Spell 220: 


“What 1s bwt for me is that which I bwr, and I will not eat. Excrement is 
bwt for me, and I will not eat, urine is bwt for me, and I will not drink. Oh 
filth (USE À i htp-wr), I will have no contact with you. Do not take my 
hands. I will not step on it with my sandals. I will not walk upside down 
for you", 16? 


In other texts the interlocutor is the purveyor of faeces. In Spell 193 just 
quoted the text ends with the exhortation: "Keep away from me, bearer 
of excrement’ (1. 9 £X — A AIO, Arti) r=i hry hsw)” 

Spell 184 is likely to contain another reference to a bearer of excre- 
ment. In the B1L version cited above, the spell opens with the words: “To 


1€ Pace ALTENMULLER, SAK 16 (1989), 2-8. 

165 CT III, 125b 

16 CT V, 30a-f. 

167 Of the seven versions only B2Bo has the title SPELL FOR NOT DRINKING 
URINE. 

168 CT HI, 109c-110. 

169 CT UL 201a-k. 

vo CT IN, 111c. 
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repel the carrier of the cauldron (with excrement) (~~ A AIRAS hsf hry 
wh3t)" II 

In Spell 203 the rubric SPELL FOR BEING IN POSSESSION OF 
POWER IN THE WEST (r3 N 3h m imntt). NOT TO EAT FAECES. 
NOT TO WALK UPSIDE DOWN is followed by: 


“Oh you who cry out: “Excrement in Heliopolis." Keep away from me! 
AAN TS, ihs/hss hsw m iwnw hr.t(i) rziy" 72 


After the rubric SPELL FOR NOT EATING FAECES IN THE WEST 
Spell 191 continues: 


MN o 


“Oh, young man, who cries out: “Excrement!” (Q3 OPENS € hwn hs 
hsw), do not bring «your» excrement to me (m in hs<=k>!? r=i)” "74 


The interlocutor in Spell 1014 is addressed as: 


"Oh you who are in your efflux, keep away from me, very far (imyw 
RDS rdw=sn hr.twn r=i wrt zp-sny” 17 


Spell 660 compares the purveyor to a potter making earthenware: 


“Oh you who smearfflatten excrement (l= 5,911, id3 hsw pw), do not 
use your (polluted) hand against this NN (m in ‘=k r N on" iis 


The purveyor can be more deceitful in his appearances. The classic exam- 
ple is Spell 205 that has already been quoted several times: 


"Can't you see these seven transfigured spirits who lift up Re, who show 
Re, who live on excrement and quench their thirst with urine, and who walk 


upside down" .!" 


The beginning of Spell 214 shows Khnum to be the purveyor of excre- 
ment: 


*Not to walk upside down, to repel Khnum who brings excrement in order 
to celebrate him who is in the two nomes.!’? Recitation: Oh potter (?) 
deal ZA 9» who speaks at once (? mdw m zp), you have come bringing 
me excrement and urine ".!7? 


I CT IL, 79a. 

172 CT Ill, 129g-130d (SIC; T1Be and T3Be geminate). 

173 The =k is preserved in the four of five versions. 

174 CT Il, 99b-c 

15 CT VII, 233a. Sim 233h. 

176 CT VI, 283c-d. 

177 CT III, 1476-148. 

US [Irt imy =, and following BARGUET, Textes des Sarcophages, 400. FAULKNER, Cof- 
fin Texts, vol. 1, 171 translates “in order to make what is in the two districts". 

179 CT II, 173a-c. Words based on the root qd are almost always written with 3]. The 


M 


~) 
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These faeces-creatures are hierarchically organized, witness the fact that 
they themselves have purveyors of food, the so-called butlers wdpw. Thus 
in a fisherman spell: 


“The butler who comes to take fish (S‘sp=f ) from it is 3bd-wr, the butler of 
htp-wr. Oh 3bd-wr, the butler of htp-wr, you shall not seize me / you have 
not seized me (n 3mm=k wi), # you shall not grab me (n hf‘=k wi), you 
shall not do what you wish to do towards me (n ir=k mrt=k r=i), because 
I am the ibi-plant, the J®<. bwt of fish (— n ntt ink is), I am the small 
one, the bwt of the gods" (Spell 479).181 


Deceptively, the very same creature may be attested under a slightly dif- 
ferent name in another fisherman spell:!5* 


“NN knows the name of the butler who takes (ssp) fish from it; it is bd, 
the butler of the gods (wdpw ntrw). This NN knows the name of the table 
of his on which he places it (htp=f w3hzf sw É), it is the well-known 
(pw) htp-wr (or great offering table) who satisfies each god (AAA 
ls iy” (Spell 474).183 


The general theme of the fisherman spells is quite clear. The deceased 
does not want to get caught and eaten like a fish. This comes out quite 
clearly in passages such as the following: 


“This plain on which you (viz. the net) are drawn tight, it ıs this plain at 
which the gods moor. Such is the man who takes fish from you, he is 3sb, 
the butler of the gods. Such is the knife (ds) with which he slaughters (it), 
it is the knife (mds) which is in the hand of Shezemu.!?^ Such is the caul- 


translation of sqdy is inspired by the context and by the association of sqd "potter" and 
the gbg3-raven/demon in CT VI, 295a = Spell 667; VI, 318a = Spell 688, and V, 66c 
(written % A (BIC, B2L*) and even & (B2L°)) = Spell 392. See further below. 


180 The writing of the negation in this and the following quotations is consistently —, 
but for the present argument it is immaterial whether we take the verbal form to be a 
prospective form or a perfect sdm=f. 

181 CT VI, 40a-g. Cf. MoRENZ, GM 160 (1997), 63-8. 

182 Cf. MEEKS, Année Lexicographique, 78.0031, who points out that the fh sign “est 
écrit pou celui du panier de pêche iR ” (det. incorrect). 


183 CT VI, 19c-f. FAULKNER, Coffin Texts, vol. 1, 263, renders 19f: “it is the great table 
which satisfies every god", while BARGUET, Textes des Sarcophages, 306, translates: 
*N. connait le nom de sa table sur laquelle il l'installe: c'est cette grande table qui satis- 
fait tous les dieux". BIDOLI, Sprüche der Fangnetze, 94: “dieser N. kennt ja den Namen 
seiner Opfertafel (2 des Mundschenks), auf die er ihn (den Fisch) legt, das ist jene grosse 
Opfertafel, die jeden Gott befriedigt”. Sim. Spell 480 = CT VI, 44m and 45c-f: “I know 
the name of the moon-s3bt that receives the fish from it, it is this 35d, the butler of the gods, 
I know the name of this table (htp) on which it/he is placed (w3h.tw-f), it is this offering 
table which makes the heart of the gods content (htp pw pw ship ib n ntrw)”. 

184 For this punishing and butchering god of the winepress, see conveniently LGG VI, 
121-123a. 
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dron (whst) in which he cooks (it), it is kettle (ktwr) which is in the hand of 
the Shezemu. Such is the table (tp) on which he eats (it), it is the offering 
table (htp) which makes the Two Lands content (htp pw shtp t3wy) (...) O 
Great One, you shall not carry me off, you shall not eat me, I am not meant 
to be eaten nor caught yesterday or today, your net shall not catch me", etc. 
(Spell 476).'5? 


However, the fact that these fisherman spells belong to the group of texts 
that means danger to the deceased includes them among those texts that 
contain double entendre and other kinds of traps. At the risk of overin- 
terpretation, I would suggest that Spell 474 might not be as straightfor- 
ward as hitherto considered. Disregarding for a moment the problem of 
the identity of the butler, the first question is to what or whom sw refers? 
Only two possibilities seem possible: the fish or the butler. In normal, that 
is this-worldly, ritual circumstances both are very unlikely offerings, but 
in the context of the net- and the reversal spells they are far from improb- 
able. This brings us to the next and crucial question, the identity of the 
butler. If 3bd is the same as 3bd-wr,!* who, according to Spell 479, is the 
butler of htp-wr, then in Spell 474 he tries to pass himself off as the but- 
ler of the gods using a slightly different name. The text displays hints and 
clues to warn the deceased. He knows the name of the alleged offering 
table, which, if nothing else, is a name with a pronounced double enten- 
dre. Later, in the same text, the “litany” about the deceased’s knowledge 
of the net-dangers reoccurs, and in this second "version" of the phrase, 
the identity of the table as an offering table would seem to be confirmed: 
“(it 1s) the offering table on which the offerings of the gods are" 

Zoe Zu), but the preceding phrase just might make the 
simple nature of this offering table more questionable: “NN knows the 
name of this board on which it/he is slaughtered (St tw sft.wt=f hr=s), (it 
is) etc.".!55 In short, in this reading of the text, the butler of faeces also 
pretends to be the butler of “gods” on whose “offering tables” he places 
himself, Le. faeces. 


185 CT VI, 32a-33d. 

186 So also MORENZ, GM 160 (1997), esp. 68, n. 29. 

187 For the “inverted nisbe-adjective” see GRIFFITH, JEA 28 (1942), 66-7, and most 
recently JANSEN-WINKELN, Lingua Aegyptia 3 (1993), 7-16. Cf. also SIMONET, College des 
Dieux Maitres d’Autel, 161, n. 53. Examples of this construction are by no means rare. 

188 CT VI, 240-25a; only one version B1Bo. BARGUET’s translation reveals a certain 
uncertainty as to what goes on: “N. connait le nom de ce billot-st(t) sur lequel est son 
couteau: c’est la table d’offrandes en laquelle est la satisfaction des dieux” (Textes des Sar- 
cophages, 308). BIDOLI, Sprüche der Fangnetze, 96 translates: “Denn N. kennt den Namen 
des Arbeitsbrettes, auf dem er (der Fisch) abgeschuppt wird, das ist das Gestell, das zum 
Opfer der Götter gehört”. 
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Be this as it may, in Spell 1011 —a reversal-spell containing almost 
all the essential components characteristic of this text-type, but so far 
attested only in P.Gardiner II— another “butler” or provider of faeces is 
mentioned: 


“SPELL FOR NOT EATING EXCREMENT IN THE NECROPOLIS. 
What is bwt for me is that which I bwt, and (D) will not eat (it). Excrement 
(As) is bwt for me, and I will not eat (it); discharge (Aip-k3) (T) will not eat 
(it), Gebga, the “butler” of the dead (= Je & 0 Aof 2) shall not 
bring (it) to me (n in n=i Gbg3 wdpw n mwt),!® he shall not wipe his lips 
(full of excrement) on me (n sk=f spty-f( y) r-i), he shall not turn his neck 
towards me (n 'nn=f nhbt=f r=i), because I do not have my place between 
(the buttocks of) the two great gods (~ 2 Of Pal AU J-e A An nit 
hms=i is imytw ntrwy 3), I live on white bread" .!?9 


Here the “butler” Gebga is the butler of the dead, i.e. he is the servant 
of those who are really dead, the hostile dead, those who have died the 
second death, and it is in this capacity that he pretends to cater to the 
needs of the "ordinary" dead. He is explicitly described as one who lives 
on excrement, and the deceased —in my understanding of the passage— 
emphatically denies that he has succumbed to the temptation to eat the 
food said to come from none the less than Horus and Seth, as mentioned 
in Spell 220. Gebga is a complex character. There are occasionally even 
two Gebga’s.!?! In some texts the deceased appears or pretends to estab- 
lish some sort of identification between himself and Gebga. As such he 
may threaten to avail himself of the sinister behaviour of Gebga. In other 
texts Gebga is a black raven or, possibly, crow.!?? Spell 688, which opens 


189 BARGUET, Textes des Sarcophages, 414 translates: "La crotte, je n'(en) mangerai 
pas. Gebga, échanson des morts, ne me sera pas amené, il n'essuiera pas ses lévres sur 
moi", etc. FAULKNER, Coffin Texts, vol. 3, 110: “[Flilth, I will not eat; the vulture, the 
servitor of the dead, shall not bring to me, he shall not wipe his lips on me". 

190 CT VII, 225a-j. | am perfectly aware that this rendering of n ntt hms=i is may be 
considered as far-fetched and grammatically unsupportable, but it does not matter a great 
deal if the sentence is translated as done traditionally, cf. FAULKNER, Coffin Texts, vol. 3, 
110, who translates: "he shall not coil his neck on me because I sit between the two great 
gods, I live on ...", while BARGUET, Textes des Sarcophages, 414 renders “car je siège 
vraiment entre le deux grands dieux". In Spell 660, a reversal spell, there can be no doubt 
that — ntt ntf is nwr pw ‘3 should be rendered “because he is this great heron” (CT VI, 
283a). 

1 Cf. conveniently LGG VII, 308b-309a. Add ZANDEE, Death, 195-6; GRIESHAMMER, 
Jenseitsgericht, 35-6; MÜLLER, JEA 58 (1972), 121; and BUCHBERGER, Transformation, 75- 
7 (B3). Fascinating material on ravens and crows has been put together by GRIMM, in: 
R. ScHULZ and M. Góna (eds.), Lingua Restituta Orientalis, 135-54 (on the Gebga, cf. 
p. 141-142). I thank the author for having provided me with a copy of this paper. 

192 Cf. WoLTERMAN, Jaarbericht Ex Oriente Lux 32 (1991-1992), 122; GRIMM, in: 
R. SCHULZ and M. Góna (eds.), Lingua Restituta Orientalis, 135, n. 1 et passim. 
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with the heading “To ward off Gebga (the determinative is clearly a black 
bird) and the potter (Jo À)”, ends with two stanzas that both begin 
with the address “Get back you black bird (h3=k spd km)” and concludes 
with the words: “your reward is faeces (git=k hs)".!?? 

Gebga, the faeces eating raven, the god associated with earthenware, 
and the other creatures are not the only tricksters in these texts. A crea- 
ture by the name of i33w is a manifestation of the world reversed. Not 
only does he violate the oldest, most fundamental and pivotal attested 
bwt by living on faeces, but he is also the epitome of reversals with his 
tongue between his legs and his phallus in his mouth. He is mentioned 
in several Coffin Texts, and in Spell 698 there is a description of him. The 
opening lines are not easy to understand, but the rest of the text 1s straight- 
forward as Coffin Texts go: 


*(332a) TO OPPOSE, IN THE NECROPOLIS, HIM WHO COMES TO 
CLOSE A MAN'S MOUTH. (332b) O you of the archers (| ` y $) of 
Shu,'?* (332c) who closes the mouth of him who sends out his boomerang! 
against that which he sees, (332d) your eye shall be crushed and your 
boomerang be broken, (332e) Ihy (the Sistrum player) having turned you 
back and (332f) Re having set his sun-folk as my protection against you (g) 
your tongue being in your crotch and (332h) your phallus being in your 
mouth (ns=k m tt=k hnn=k m r3=k). (332i) Get back, Iaau (NN) 
who lives on his urine. (332j) I am saved from you by the Faceless One who 
was born before his father (in iwty hr=f msy tp-wy itf). (332k) This is your 
true nature (irw=k pw), (3321) it is not my true nature (n irw=i is pw). 
(332m) This is your image ( 35m—K pw), (332n) it is not my image (n Xmz-i 
is pw). (3320) Your mouth has seized me (iw it.n wi r3=k), (332p) but your 
foot has no power over me (n shm rd=k im=i), (3324) because I have come 
today from "s. (?) (332r). I have risen up having joined myself together 
(ts.n=i dmd.n- i). (332s) My members are your members, Re, who lives in 
his mother (‘wt=i ‘wt=k RI ‘nh m mwt=f)” (CT Spell 698).!?6 


There is no way one can prove the basic identity between the interlocu- 
tors mentioned in the texts that have been reviewed here and Iaau. They 
do have what Wittgenstein called family resemblances and I have there- 


195 CT VI, 318a, h, m, n, and r. 

194 For this interpretation, cf. CT II, 21f (Spell 78); CT VI, 265j (Spell 645). FAULKNER, 
Coffin Texts, vol. II, 263, translates: “O you of the expanses of Shu", while BARGUET, 
Textes des Sarcophages, 213, renders "O Archer de l'Espace". 

195 This is the version of BARGUET, Textes des Sarcophages. The text contains a sign 
group which DE Buck transcribes as | ', and BARGUET evidently takes it as an ideographic 
writing of — jx —2 So 1 Wb. I, 186. FAULKNER, Coffin Texts, vol. IL, 263, translates 
“who points his finger against him". 

196 CT VI, 332. See further FRANDSEN, GM 179 (2000), 9-34. 
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fore no qualms about putting them into the same class.!?’ Class similar- 
ity, however, is not enough. Neither will it do, I think, to try to invoke 
the term “multiplicity of approaches” in order to account for the prob- 
lem of the identity of those who tempt the dead. The point is, however, 
that if there is some sort of basic identity between the faeces-tricksters and 
Iaau, then the question of the definition of god contra demon comes on 
a different and firmer footing. 

It is well known that we have difficulties in defining the demonic.!?® 
In contrast to the category ntr/ntrt, there is no generic term for demon. 
Many demons have a name of their own, while a few terms such as hftyw, 
mwtw, 5m3yw, h3tyw, or wpwtyw designate a group or a subdivision of 
"demons".!?? It is possible that the reason for the lack of a general term 
for what apparently is a class of demons is due to the simple fact that no 
such class actually exists. Attempting to identify a class may entail 
attributing to the category of god something that was alien to the Egyp- 
tians. We do, however, have several criteria at our disposal for distin- 
guishing between gods, humans, and non-humans. 


e Worship. Gods are worshipped, and if we have evidence of a cult we 
conclude that we are dealing with a god. But there are gods for whom 
no cult is attested.?9? 

* Festival. If we have a religious festival, it must be for a god or some- 
thing associated with a god. 


197 Class membership based on “family resemblances” or the so-called “polythetic” 
principle implies that the members of a class may each have a majority of defining prop- 
erties in common, and yet no single property need be common to all of them, and the 
missing property may be different for each object. For this type of class see NEEDHAM, Sym- 
bolic Classification, 65 and LAKOFF, Women, Fire, and Dangerous Things, 16-21 et pas- 
sim. 
198 HERMAN TE VELDE wrote the entry on demons in Lexikon der Ägyptologie. His text 
is interesting not only for the information it provides, but also because it reflects the ambi- 
guity of the problem under consideration. A long array, for instance, of characteristic fea- 
tures ends with the words: “Thus one might call all demons representatives of chaos, or 
beings pertaining to non-being or at least to a form of being different from that of created 
being" (LÀ I [1975], col. 981, my emphasis). MEEKS finds it even more difficult to sepa- 
rate the two “categories”. “From an Egyptian point of view, any being, whether super- 
natural, human, or material, which was involved in a ritual at some time, whether occa- 
sional or incidental, was a “god”. The performance of a ritual did not necessarily require 
a temple, and thus demons were part of the “god-category”” (in: D. REDFORD [ed.], Oxford 
Encyclopaedia, vol. I, 375). In practical terms, however, MEEKS distinguishes between 
deities acting as assistants to the creator god, demons and genie, cf. loc. cit. 

199 For these groups see now conveniently LGG II, 364c ff; III, 274b ff; V, 635c ff; 
V, 728a ff; VII, 78c ff. 

200 Cf. HORNUNG, Der Eine und die Vielen, 65 ff.; and GUGLIELMI, LA IV (1982), 
col. 983. 
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* Iconography. We use iconography to separate gods from demons, 
and in the later sources where we have representations of even the 
non-existent, the concept of monstrocity is probably rather useful. 
Determinatives. The central working hypothesis of some recent stud- 
ies is "that the grouping of certain words under the umbrella of cer- 
tain determinatives is a reflection of what may cautiously be termed 
conceptual categorization; more specifically, that it reflects some 
conceptual categories of the ancient Egyptians, or at least of the 
social groups that were involved in writing and education in Ancient 
Egypt. The determinative system may thus be treated as a traceable 
juncture of language and world knowledge in Ancient Egypt" .??! 
Gods are generally assumed to be associated with determinatives 
such as d. or #,2% while demons typically are indicated by the 
knife-determinative =. The evidence presented by our material, 
however, appears to indicate that determinatives are less useful to 
distinguish between gods and demons than might be thought. 


On the basis of such criteria it may be concluded that hs is not divine. 
The hsw have been given an ontological status, reflected in their capac- 
ity to be addressed with the vocative i or pw. They are located in a realm 
beyond the world of the living, and they are in a position to interrogate 
the deceased. They do not, however, have determinatives other than S, 
©, or variations thereof. htp-wr (filth), on the other hand, has the deter- 
minative d. a fact that may be consonant with the euphemistic charac- 
ter of that term. The predominant determinatives connected with Iaau, 
whose principal iconographical feature 1s reversal of top and bottom, are 
Ñ or Q dl. If the bird in question is G38 the group would be similar to 


the traditional rendering of the name Geh 217 If the bird is G39 & ‚itis 
tempting to read it as s3 ntr. htp-k3 has the same determinative as htp-wr, 
but is never found with a vocative. 

The tenuous distinction between gods and demons is pushed to 
extremes by what appears to be gods appearing as demons or, alterna- 
tively, by the occurrence of the demonic, i.e., destructive, chaotic, side of 
certain gods. Among the gods who appear in the role of "demon", 
Khnum is the more frequent. In Spell 214 he is mentioned as a purveyor 


201 GOLDWASSER apud DAVID, De l'infériorité à la pertubation, p. VII. 

202 SHALOMI-HEN, Classifying the Divine, 39, 43-6. 

203 Is it merely a mistake that Se dl is also the writing of Gebga in Spell 392 = CT V, 
66c (B1C and B2L)? 
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of excrement, and it is therefore not impossible that the address || ^ AU A 
in the same spell might simply mean “potter”. “He who smears or flat- 
tens excrement” in Spell 660 may also refer to the divine maker of earth- 
enware. Khnum is also mentioned together with Sakhmet and several 
other gods/“gods” in the two lists of twelve gods and hÿtyw-demons 
found at the beginning of P.Leiden I 346.2% The references to Re and 
the seven transfigured spirits, to the “food” producing buttocks of Osiris, 
Horus and Seth, as well as to the alleged existence of excrement in 
Heliopolis are perhaps even more disturbing owing to the elevated status 
of these gods. Re and Horus appear also in the list of gods/demons in 
P.Leiden I 346. 

Iaau's “career”, on the other hand, may perhaps be seen as an expres- 
sion of the process that separated the demonic from the divine, as the 
Egyptians saw it. I have discussed this creature at length elsewhere,” and 
it will therefore suffice to present some of the basic conclusions here, 
together with some additional remarks arising from the present discussion. 

Iauu lived in the belly of the Unique One before existence came into 
being (CT, Spell 162). Accordingly he had a double nature. He was the 
negative side of the creator. In this conception of creation, the world was 
an imperfect place, in the sense that creation was not all good. The cos- 
mogony began with the creation of the four winds, and, as the negative 
side of the creator, Iaau engendered the “evil” west wind. Iaau became 
a threat to creation, but the young sun-god succeeded in assuming his 
position as ruler without Iaau being able to prevent it. The world, in other 
words, resulted from the victory of “good” over “evil” (CT, Spells 162, 
148, 170). 

As the representative of the negative, Taau was eventually expelled 
from the body of the creator. He became the negative incarnate. On the 
one hand he is a negative being, physically reversed so that his phallus 
is placed where the head should be and his mouth is found where his 
phallus belongs. He drinks urine, an archetypal or prototypical violation 
of a bwt (CT, Spell 698). On the other hand he is hs, the excrement of 
the creator god which, like all bodily refuse, is extremely ambiguous, 
being both ‘me’ and ‘not me’. 

The specific cases analysed here imply that there is a difference 
between god and demon in the sense that demons originated ın god but 
were later separated from them as faeces. I am uncertain, however, as to 


204 Cf. RAVEN, in: J. VAN Dux, Essays te Velde, 275-7 and 282-4. 
205 FRANDSEN, GM 179 (2000), 9-34. 


62 PAUL JOHN FRANDSEN 


whether it is possible to generalize further. Instead of saying that the cat- 
egory “demon” is the result of a process of separation from that of “god- 
head”, it would perhaps be safer to refer to the divine as having a dual 
personality. The prototypical example would here be Sakhmet. In the 
Late Period things became more complicated and paradoxical. On the 
one hand the distinction between gods and demons became blurred, while 
on the other it became clearer because the boundaries between the two 
became better defined, as is seen in the long tradition from the onomas- 
tica of the second millennium culminating in the many sacerdotal man- 
uals from the Graeco-Roman period.” 


206 Cf. also the contributions by ROCCATI and KOENIG and elsewhere in this volume. 
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The dream in ancient Egypt functioned as a liminal zone between the 
land of the living and the farworld. However, dreams and nightmares 
were also phenomena over which the dreamer had little control, and their 
permeable boundaries allowed both the divine and the demonic inhabi- 
tants of the beyond access to the visible world. Sometimes the result 
was a beneficial experience, as is attested in New Kingdom royal texts 
and elite hymns that relate the awe-inspiring contact a dreamer could 
have with a god or a goddess. But another more disturbing belief was 
that dreams could also allow the vulnerable sleeper to be watched or 
even assaulted by the hostile dead. While today we call these events 
“anxiety dreams” or “nightmares” and consider them psychological phe- 
nomena, the Egyptians blamed them on external monsters or demons 
crossing over from the other side. These entities included the dead, and 
here it appears that the line between the justified transfigured dead, and 
the malevolent unjustified dead might not have been an immutable one. 
Drawing upon both textual and material evidence primarily from the 
New Kingdom, this paper will explore the identity and nature of the hos- 
tile entities who dared to disturb the sleep of the living and the methods 
for their repulsion. 

Like good dreams, nightmares or anxiety dreams usually occur during 
REM sleep,! but are characterized by feelings of intense fear and paral- 
ysis or a terrifying inability to move. These types of dreams are a com- 
mon occurrence in adulthood, and can usually be easily recalled imme- 
diately upon awakening. The phenomenon of nightmares should not be 
confused with ‘night terrors’ or “pavor nocturnes”? a condition that mod- 


! The following is a synopsis of discussions in FISHER ef al., JAPA (1970), 747-82; 
SPIELMAN and HERRERA, in: S.J. ELLMAN and J.S. ANTROBUS (eds.), Mind in Sleep, 25-80; 
KAHN, FISHER and EDWARDS, in: Mind in Sleep, 437-47; VAN DE CASTLE, Dreaming Mind. 

? This is the technical term used for the phenomenon by psychologists and sleep dis- 
order specialists. 
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ern psychologists classify as a waking disorder. Night terrors occur dur- 
ing “slow-wave sleep” and are more commonly suffered by children 
rather than by adults. The characteristics include sudden intense vocal- 
ization, sleepwaking, sharp increases in the breathing and heart rate, fol- 
lowed by severe confusion. The content of the dream itself is rarely 
recalled. While the “pavor nocturnes" phenomenon does not seem to 
appear in Egyptian texts, the typical characteristics of nightmares can be 
recognized in a number of spells, while other genres of text report the 
occurrence of dreams, both bad and good. 

There were two specific words commonly used for “dream”: rsw.t, a 
substantive that finds its roots in the word rs, “to awaken”, and kd.t, a 
substantive from the verb kd, “to slumber". While rsw.t was commonly 
used from the late Old Kingdom through the Coptic period, the use of kd.t 
was restricted by period and genre 7 Dreams could be either explicitly 
called “good dreams" (rsw.t nfr.t), or “bad dreams” (rsw.t dw.t). Night- 
mares could be referred to less specifically, often as animated entities 
who assaulted the vulnerable sleeper. Whether the term rsw.t or kd.t was 
used, it was always used as a substantive and never a verb, usually in a 
context associated with verbs of visual perception, such as m33 “to see”. 
In Egyptian terms one did not “do dreaming", it was not an action; one 
would “see a dream" or “see something in a dream". It was thus per- 
ceived as an uncontrollable phenomenon external to the dreamer, and this 
is an important distinction to bear in mind. 

From its earliest appearance in Egyptian texts, the dream seemed to 
have functioned as a link between the inhabitants of this world and the 
farworld, a landscape inhabited by the gods, the justified dead and the 
unjustified dead.* While literary texts such as the Teaching of Ptahhotep 
use the metaphor of dreams to emphasize that which is ephemeral, 
untrustworthy, and potentially dangerous, other texts treated the dream as 
a sort of liminal space between the two worlds —a space the boundaries 
of which were not opaque but transparent, rendering the entities of one 


3 This lexeme is found in non-royal documents from the late New Kingdom and Third 
Intermediate Period: a letter (P. Deir el-Medina 6 v. 1-3; KITCHEN, Ramesside Inscriptions, 
vol. VI, 266-7), the biographies of Jpuy (Stela Wien 8390) and Djehutiemhab (TT194; 
KITCHEN, Ramesside Inscriptions, vol. VII, 153), the early versions of the Opening of the 
Mouth ritual, and the oracular amuletic decrees (P. British Museum 1025 v. 44-47, P. Turin 
Museum 1985 r. 18-24, P. Louvre E. 8083 r. 4-7, Bibliotheque Nationale 182 r. 5-8, Cairo 
Museum 58035 70-77, University of Philadelphia E 16724 A 4-7, and P. Berlin Museum 
10462 r. 6-8) as numbered in EDwARDS, Amuletic Decrees. See discussion in SZPAKOWSKA, 
Behind Closed Eyes, 16-21. 

^ The “farworld” or “afterlife” that in Egyptian was called Duat. 
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world visible to the other.” But just as the dead were able to freely come 
and go to access the land of living, the contact via dreams seems to have 
been initiated by the inhabitants of the farworld, rather than the living 
dreamer, who had no control over his visions.® 

It has been conjectured that the dreamer himself awakened in the con- 
fines of the farworld,’ but the evidence suggests that this is not quite pre- 
cise. The texts indicate that while in a dream, the sleeper could see into 
the farworld, into a world beyond, while he himself remained in his own 
sphere; what he saw was "over there" or "far away". In one example, 
the individual complains to his deceased father that he has seen another 
dead man over there, m rsw.t m njw.t w'.t [hn'] -k, "in a dream in one 
sole city with you” À Another passage stresses the power to see something 
that is far away,? as if it were close enough to touch the dreamer mj.t 
tw=j hr m33 w3.w mj=j m dmj.t n-j.'? Nevertheless, there is no indica- 
tion that the dreamer was thought to go anywhere, but rather he remained 
outside the Duat, powerless to affect the events playing out before him in 
the dream. Thus, it was used as an effective simile in the Tale of Sinuhe 
where the author selects the dream to emphasize the uncontrolled and 
involuntary nature of Sinuhe's flight. In a sense, the sleeper remained in 
the periphery of the Duat, and awakened (rsw.t being a substantive form 
of the verb rs “to awaken") in a state from which he could see both the 
inhabitants of the farworld, and perhaps those who were still living, even 
though they were physically distant from the dreamer. This ability to see 
across distances may be suggested in one passage of the Ramesside 


> SZPAKOWSKA, in: S.B. NOEGEL, J. WALKER and B. WHEELER (eds.), Prayer, Magic and 
the Stars, 21-9. 

6 JOHN GEE (2002) has suggested that Coffin Text 103 (and perhaps 89, 98-101, 104) 
refers to dreams. If one accepts that the spells refer to events that occur in the land of the 
living, at best, some of the spells might allude to the possibility of seeing 3hs, but these 
spirits or ghosts are not necessarily related to dreams at all. If any of the spells contained 
a reference to dreams, I would expect it to use one of the words commonly used for dream 
(in the context of the Coffin Texts, I would expect rsw.t), or to specifically mention visi- 
tations to a sleeping earthly being in the night. The parallel Gee cites is from the Roman 
period, more than two millennia later than the Coffin Texts, and should be used with cau- 
tion. 

? HORNUNG, Idea into Image, 95-6; ASSMANN, Tod und Jenseits, 182. 

8 Letter to the Dead Nag ed-Deir 3737, line 3. New translations of all the dream texts 
discussed in this article can be found in SZPAKOWSKA, in: S.B. NoEGEL, J. WALKER and 
B. WHEELER (eds.), Prayer, Magic and the Stars. 

* The ability to see from afar is mentioned in Book of the Dead 108, Coffin Text 
160, as well as in the oracular amuletic decrees and P. Chester Beatty VIII, v. 4, 203 
(BORGHOUTS, JEA 59 [1973], 114-50). 

10 P, Chester Beatty IIT, r. 10.11. 
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Dream Book!! (“If a man sees himself in a dream seeing people far 
away...") as well as in a New Kingdom song (“May you see in the dream 
that which is upon earth”).!? But neither the dreamer nor his soul seem 
to have traveled anywhere. 

Sometimes the dream could be a positive beneficial experience, as is 
attested in New Kingdom royal texts and elite hymns that relate the awe- 
inspiring visions a dreamer could have of a god or a goddess. To empha- 
size their close personal relationship with the gods, the pharaohs Amen- 
hotep IL, Thutmosis IV'* and Merneptah,!> publicly claimed to have 
received visions of, respectively, Amun, Hor-em-Akhet-Khepri-Ra-Atum 
and Ptah. While surviving records of non-royal dreams remain rare, the 
stela of Jpwy!? and the tomb inscription of Djehutiemhab (TT194)! attest 
to the possibility of contact with the divine through dreams, in each of 
these cases specifically in the form of the goddess Hathor. In both royal 
and non-royal cases the visions came unbidden and unsought to the 
dreamer. With the exception of Merneptah, the dreamer was described as 
sleeping or resting, thus in a passive receptive state, allowing for direct 
access on the part of the deity. In these positive good dreams, it was not 
the human who initiated the contact, but rather the deity who chose to 
allow him or herself to be seen, or even to step through a permeable 
boundary into the presence of the individual who was in a liminal dream- 
zone. These divine dreams were of course welcomed, and eventually 
encouraged, but this was certainly not the case for all types of dreams 
that one could see. 

Nor were gods the only entities one could see in dreams. Going back 
to the First Intermediate Period, one letter to the dead reveals that the 
living could also hope to see a deceased loved one in a dream.!? But 
another perhaps more common perception was that the dream was an 


I! [n P. Chester Beatty III, r. 9.4 we find the dreamer able to see those far away jr m33 
sw s m rsw.t hr m33 rmt.t wii. 

2 The song written on O. Collin Campbell 4 (O. Glasgow D. 1925.69) suggests that 
the visions seen in dreams are of events or inhabitants on earth mi? im m t3 rsw.t nty hr tp- 
t3 (r. 8-11). 

13 Memphis Stele 20-2; Urk. IV 1306.11-1307.2. 

M Sphinx Stele 8-13. 

15 Karnak Stele 28-30; KITCHEN, Ramesside Inscriptions, vol. IV, 5, M. 10-15; For a 
recent translation of the text see MANASSA, Great Karnak Inscription, 40-1. 

16 SATZINGER, in: P. POSENER-KRIÉGER (ed.), Mélanges Gamal Eddin Mokhtar, vol. Ml, 
249-54. 

D ASSMANN, RdÉ 30 (1978), 22-50. 

18 SZPAKOWSKA, JARCE 40 (2003), 113-22. 

I? WENTE, OLP 6/7 (1975/1976), 595-600. 
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experience to be avoided, as one could potentially see distressing visions, 
or the dreamer could become the focus of an evil gaze, or even be 
assaulted by the malevolent dead in what we would call an anxiety dream 
or nightmare. This is attested in a letter to the dead,” while some Mid- 
dle Kingdom execration texts even include bad dreams (rsw.t dw.t) at the 
end of a long list of hostile individuals, groups, and intangible forces that 
could potentially harm an individual. 

Numerous spells and prescriptions have survived, particularly from the 
New Kingdom, that incorporate instructions on how to avoid and repulse 
various malicious entities, including those who were responsible for night- 
mares. Three of the spells that can most reliably be said to focus specif- 
ically on nightmares are Papyrus Leiden I 348, vs. 2,7! ostrakon Gardiner 
363,7? and the Invocation to Isis on Papyrus Chester Beatty III r. 10.10- 
10.19% (hereafter referred to as the Leiden, Gardiner, and Chester Beatty 
spells). 

The Leiden spell introduces itself as a md3.t n.t dr snd.wt nty hr jj.t r 
h3y.t hr s m grh, “book of driving out terrors which come in order to 
descend upon a man in the night". The Egyptian verb h5j used for 
“descend” can mean literally “to fall down".?^ This feeling of being 
crushed, often by something monstrous or demonic, coming down on top 
of the sleeper is a feature typically associated with what we call anxiety 
dreams or nightmares, and indeed is the common semantic concept for 
expressing ‘nightmare’ in many languages.” Pharaonic Egypt, however, 
was a land without any monsters in the realm of the living. Rather, its 
monsters were often emissaries of beings in the beyond, or the dead them- 
selves, crossing over from the other world. 

We find this stated explicitly in the Leiden spell. It begins by exhort- 
ing the invading denizens of the land of the dead, the male and the female 
3h.w (that is those that we usually think of as the transfigured and justi- 
fied dead), the male and female mwt (the unjustified dead), the male and 
the female d?y (adversaries), who come from the Heaven (hrj) and from 


20 Nag’ ed-Deir 3737. 

21 BonGHOUTS, P. Leiden I 348. 

22 RITNER, JARCE 27 (1990), 25-41. 

23 GARDINER, Chester Beatty Gift. 

24 Wb. II, 473C; DZA 26312750. 

Arabic, Estonian, Mandarin, and English are just a few examples of languages whose 
words for "nightmare" incorporate the concept of an external demon or goblin. However, 
this is by no means a universal phenomenon, and in Greek, for example, the word for 
nightmare (ephialtes) refers to the person who betrayed the Spartans to the Persians. Night- 
mare here includes the connotation of something that is untrustworthy and potentially dan- 
gerous —an association that can also be found in certain Egyptian references to dreams. 
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the earth (t3) to turn backwards, and contemplate the arrival of a host of 
powerful deities. The Chester Beatty spell, though it does not name these 
usual suspects, also treats bad dreams as if they were invaders to be dri- 
ven out and away from the dreamer. In the Gardiner papyrus, a spell 
designed to protect sleepers, we find a similar though shorter list of enti- 
ties, in this case male and female adversaries and male and female dead. 
These are the same hostile dead, adversaries, and generic enemies that 
were blamed for a host of problems in lists from the Coffin Texts, exe- 
cration texts, medical texts, and even the oracular amuletic decrees. These 
entities seemed to be particularly blamed for problems related to posses- 
sion or invasion of individuals and of spaces and are attested in a num- 
ber of spells whose purpose was to thwart them. One example, P. Chester 
Beatty VI, vs. 2.5-9, was designed to prevent any adversaries or dead, 
who might be within the body of the victim, from killing him,* while 
another case, P. Chester Beatty VIII [8] vs. 1.1-2.4, was meant to pro- 
tect a house from any of these enemies who might attack in the day or 
the night.” Other spells were designed to ward off these beings that were 
also deemed responsible for the ‘plague of the year',?? fevers or cold,” 
eye disorders? including night blindness,*! bleeding (possibly associated 
with miscarriage),? or ones whose influence had entered specific parts of 
the victim's body such as the belly,” the head,’ or the breasts.* 

While all of these potential invaders resided in the farworld, their roles 
and attributes varied. The ones that were labeled as enemies (hfty.w), or 
adversaries (diy), or simply as the host of dead (mwt), were those who 
had threatened or transgressed against the gods, and for whom the proper 
rituals were not carried out. They were therefore doomed to eternal pun- 
ishment and unrest —predisposed to intimidate the living in whatever 
way they could. But these spells also mention the $h.w, the “transfigured 


26 P. Chester Beatty VI, vs. 2.5-9 (AEMT #8 ). Throughout this paper AEMT (Ancient 
Egyptian Magical Texts) refers to spells in BORGHOUTS, Ancient Egyptian Magical Texts. 

27 P, Chester Beatty VIII [8] vs. 1.1-2.4 (AEMT #11). 

28 P. Edwin Smith [53] 19.2-14 (AEMT #18). 

2 AEMT #55. 

30 LEITZ, Magical and Medical Papyri, 79 (BM EA 10059 Section XIII Incantation 57 
[Wreszinski Incantation 22]). 

31 Tbid., 64 (BM EA 10059 Section VIII Incantation 22 [Wreszinski Incantation 34]). 

32 Ibid., 69 (BM EA 10059 Section IX Incantation 28 [Wreszinski Incantation 40]) and 
70 (BM EA 10059 Section IX Incantation 30 [Wreszinski Incantation 42 )]). 

33 AEMT #27, P. Leiden I 348 [22] rt. 12.7-11 (BORGHOUTS, P. Leiden 1 348), AEMT 
#47; AEMT #76. 

34 AEMT #39, 40, 41. 

55 AEMT #64. 
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dead". The irony is that a so-called demon could include an Egyptian 
who had worked very hard to become an $h, one of the blessed dead who 
were not only allowed unrestrained travel throughout the many regions 
of the farworld, but also free passage into the land of the living. A num- 
ber of spells in the Book of the Dead ensured that this ability would be 
granted to the sh. It seems that these sh.w or justified dead, who could 
appear as benevolent ghosts,?? also had the power and the will to poten- 
tially harm the living in the same manner as the generic enemies and 
unjustified dead. These pugnacious beings, who inhabited the farworld 
along with the gods, were able to step through the permeable membrane 
between the worlds and attack as nightmares. 

The link between the entities who threatened those on earth and those 
who were considerable vile enemies in the afterlife is also made clear by 
reference to their being reversed. The Gardiner ostrakon warns that “he 
will not go forth face forwards, limbs as sound limbs”. Ritner explains 
that this posture is compatible with other references to both demons and 
the enemies of the pharaoh who are twisted with their head facing back- 
wards, unable to see forwards.?! This posture is also described in the 
“spell for a mother and child" (P. Berlin 3027 C1, 9/2-6)?? to protect the 
vulnerable individual (in this case a child) against demons that attack in 
the dark. In similar fashion, the enemies of the gods and the unjustified 
dead could be forced to live a reversed life in the Duat. Those who were 
not instantly relegated to the second death were condemned to a variety 
of indignities, tortures that might include living a life incompatible with 
maat, eating their own faces and drinking their own urine.?? The Leiden 
spell orders the fiends to 


“Place your head behind, when you raise your face, 

together with your ba, your shapes, your corpses, your magic, together 
with your shapes, your forms. 

Oh male akhs, ..." 


In addition, it forces these beings to look at (the word here used is 
dgi, implying the conscious act of “looking”, rather than “passively see- 


36 A levitating ghost is described in P. Chassinat II (POSENER, RdE 12 [1960], 75-82) 
while the story of Khonsuemhab and the Ghost (for the publication see VON BECKERATH, 
ZAS 119 (1992), 90-107 and for an English translation SIMPSON, Literature, 112-5) tells 
the tale of a ghost who is unhappy with the state of his tomb. 

?7 RITNER, JARCE 27 (1990), 28-30. 

38 ERMAN, Mutter und Kind, 11-2. 

33 Kanten, JSSEA 9 (1979), 203-17. 
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ing” )* the immense divine force that the speaker of the spell has amassed 
to oppose them, as the most powerful deities are called upon: 


“You shall contemplate and look! 

It is the Lord of All, and it ıs Those Who Are, 

It is Atum, it is Wadjet: the Lady of dread in the Great Bark, it is 
the child 

It is the Lord of Truth; 

It is the Lord of Truth, 

It is the figure of Atum on the upper road, 

It is the consuming flame by Sia, Lord of Heaven”. 


The spell now calls upon the most effective weapon that can be used to 
destroy the chaotic forces: fire. 


“The earth is on fire, the sky is on fire, the people and the gods are 
on fire. 
You say you are hidden against it (but) “it is come’ - Is its name in 
truth. 

Beware of the flame which comes forth from the Two Horizons! " 


Even the name of the flame, “it is come", expresses the inevitability of 
its arrival and the futility of attempting to escape this massive cosmic 
conflagration.*! But Egyptian visual iconography is more subtle than our 
imagery and the idea of a portal or barrier of fire is found decorously 
represented in the Book of Gates by snakes, which spit fire. From the 
Coffin Texts to the Royal Books of the Afterlife and the Book of the Dead 
we find the belief expressed that those who had achieved transfiguration 
and justification in the farworld could pass through barriers of flame and 
lakes of fire as if through water. Fire, a preferred weapon of the gods, 
appears in the Chester Beatty spell where Isis threatens to target flames 
at any entities frightening the dreamer. She commands the dreamer 


“Do not allow that which you saw to get out, 

(in order that) your numbness may be terminated, 
your dreams retire, 

and fire go forth against that which frightens you". 


4 For the active sense of dgj see DEPUYDT, Or 75 (1988), 1-13 and WiNAND, SAK 13 
(1986), 293-314. 

^! For fire as a divine weapon against chaotic entities see especially HORNUNG, Valley 
of the Kings, 149-65; HORNUNG, Idea into Image, 97-107; ZANDEE, Death as an Enemy, 
133-42. 
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For the gods of the afterlife and for the pharaoh on the earth the main 
method of distributing fire was by means of the j.t or uraeus — the 
cobra ready to strike and kill with her piercing gaze, spitting flames with 
her fiery breath. Cobras are common in Africa today and one of the most 
dangerous is the spitting or black-necked cobra. This snake can spray its 
burning venom directly at the eyes of its provoker from a distance of 
eight feet. This spray was depicted in Egyptian art by a series of dots and 
described as h.t “fire”. Because Egyptian iconography is not directly rep- 
resentational, other forms of snakes were also depicted as spitting fire, 
such as * Big and Fiery", a python type snake who perpetually burns the 
enemies of the sun god in the ninth hour of the Book of the Gates. Horus 
himself commands the serpent: 


“Open your mouth, expose your jaws, 

That you spit fire on the enemies of my father! 

That you burn their corpses 

And cook their souls 

With the burning breath of your mouth, 

With the embers in your body”. 
We are all familiar with the multiplicity of roles played by the uraeus on 
the brow of the pharaoh.* She was not only a symbol of Lower Egypt 
and of power, but was also the physical manifestation of the protective 
fiery eye of the sun itself who dispels the chaotic darkness with her light. 
But the use of this fiery weapon was not restricted to the pharaoh and the 
gods; a non-royal mortal could also call upon the uraeus for aid. In the 
Leiden spell, the cobra goddess Wadjet is summoned, while in the Gar- 
diner spell she is referred to as “the Striker" and her role is to consume 
the hearts of the demons. The end of this spell promises the fiends that 
they “will not escape from the Four Ladies". The instructions state that 
this spell is “to be said over the four uraei made of pure clay and fire in 
their mouths. One is placed on each corner of each room in which there 
is a man or a woman sleeping". 

Other spells also combine the deadly weapon of fire with the power of 

the cobras, sometimes referred to as the “Four Noble Ladies" with “fire 
in their mouth".^^ Fire, snakes and various objects including figurines 


42 HORNUNG, Valley of the Kings, 155-6. 

^5 For the early manifestations of the cobra goddess see JOHNSON, Cobra Goddess. 

# See the discussion in RITNER, JARCE 27 (1990), 32-3. Other spells include the 
AEMT #11 (Protection of a House) and AEMT #93 (The Metternich Stela). 
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made of clay are essential components in many spells. The Leiden spell 
was supposed to be spoken over an image drawn on a piece of linen that 
was to be placed on the dreamer’s throat. Physical specimens of linen 
charms have survived,” and it is possible that physical examples of the 
uraei mentioned in the Gardiner spell to keep away nightmares have sur- 
vived as well. 

Small uraei made of clay (usually Nile silt) have been excavated in 
New Kingdom sites such as Amarna,*® the settlement of Kom Rabia (in 
Memphis)," Qantir,? Sais Kom Firin,? Akoris,?! in burials in 
Sakkara,” in the fortress-town of Zawiyet Umm el-Rakham,? in the way- 
station of Haruba,?^ the town of Kamid el-Loz* and the Late Bronze Age 
garrison at Beth Shan.’ Many are often found in association with other 
objects connected to domestic use such as headrests, figures of Bes, Ta- 
weret, male and female figurines, clay balls and amulets. Many of the clay 
cobras are freestanding with flat bottoms, often decorated in blue, red, yel- 
low and black paint, but wavy-edged bowls with cobra figures rising from 
the bottom of the bowl have also been found in Amarna”’ that were likely 
variations of the freestanding versions. While some of figurines are 


45 MAARTEN RAVEN (in: J. VAN DIK (ed.), Essays Te Velde, 275-85) has studied a num- 
ber of surviving linen charms now in the National] Museum of Antiquities of Leiden. 

% See examples in Kemp, CAJ 5 (1995), 31-2; KEMP, JEA 67 (1981), 5-20; ROSE, in: 
B.J. KEMP (ed.), Amarna Reports I, 133-53; ROSE, in: B.J. KEMP (ed.), Amarna Reports 
V, 82-114; FRANKFORT and PENDLEBURY, City of Akhenaten II, 42, 59 and 62; PENDLEBURY 
and CERNY, C ity of Akhenaten III, 111; Number 22/140 in PEET and WooLLEv, City 
of Akhenaten I, 79-80, pl. 23; Number 22/131 in ibid., pl. 23. The latter two objects 
are, respectively, currently in the Bolton Museums, Art Gallery and Aquarium (museum 
number 15.22.9) and the British Museum (EA 55594) and are discussed in detail in 
SZPAKOWSKA, JARCE 40 (2003), 113-22. See also the unpublished Ph.D. dissertation by 
ANNA STEVENS (2003) of Monash University. 

47 GIDDY, Survey of Memphis II, 13-28, pl. 1-7 and pl. 77-79. 

^5 ASTON, Egyptian Pottery, 402-3. 

Personal communication Penny Wilson. 

50 SPENCER, Egyptian Archaeology 24 (2004), 38-40. 

I would like to thank Kyoko Yamahana for kindly making available the preliminary 
report and further information. Some of the clay cobras have been published in KAWAN- 
ISHI and TSUJIMURA, Akoris 2002, 9-11, fig. 7 no 18, and 15-7, fig. 12 no 8-9. They have 
been found in fill, and their dating 1s therefore still insecure. They have been tentatively 
assigned to the Late Period, but Ramesside objects have been found in the same context 
in close proximity. 

3? SOWADA, CALLAGHAN, and BENTLEY, Teti Cemetery at Saqqara IV, 13, pl. 6, 35. 

> Personal communication Steven Snape. 

54 OREN, Qadmoniot 13 (1980), 26-33, 31. pl. 8; OREN, in: E. STERN, A. LEVINZON-GILBOA 
and J. AVIMAR (eds.), Encyclopaedia of Archaeological Excavations, vol. IV, 1386-96, 1390. 

55 ECHT, in: R. HACHMANN (ed.), Bericht über die Ergebnisse, 37-52, pl. 9-12. 

56 JAMES, MCGOVERN and Bonn, Late Bronze Egyptian Garrison. 

`” KEMP, JEA 67 (1981), 5-20. 
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shaped simply as cobras with flared hoods rising up from coiled tails,>* 
others are more complex, and include a shape resembling a small offer- 
ing stand rising from the base. Others have two protuberances added to 
the main body which could possibly represent two smaller snakes on 
either side of the offering stand or bowl. Some of the snakes without 
offering stands may have been incorporated into the architecture of a tem- 
ple as a cobra frieze. The figurines with an offering cup, however, were 
more likely designed to stand upright (either on their own or within a 
larger bowl), allowing the cup to hold an offering of some kind. 

The function of the clay cobras has yet to be determined. They have 
usually been termed votive objects, and are thought to represent devotions 
to one of a number of goddesses including Renenutet, Meretseger, Neith, 
Wadjet, Mut, or Weret Hekau “Great of Magic”, or a combination of 
these deities.” The nature of Egyptian gods was fluid and adaptable, as 
was their iconography. Unless specifically named it is often difficult to 
associate an artifact with a specific deity and sycretizations are common 
as well. For example, at Deir el-Medina has provided votive figures, stele, 
sketches and sculptures dedicated to either Meretseger or Renenutet in 
snake form, but they have also been dedicated to the combined form or 
Renenutet-Meretseger. 

They might also have been used to keep away poisonous snakes in the 
land of the living, or to protect the vulnerable sleeper from nightmares 
and other demonic assaults in the night. Kemp noted that a clue to their 
use might be found in spells such as the Gardiner spell discussed ear- 
lier. These clay cobras could represent surviving examples of ones that 
were used by the Egyptians to protect themselves from nightmares and 
other hostile entities, and could represent the physical manifestation of the 
“Noble Ladies” that are named in certain spells. The noble ladies are 
also described as having “fire in their mouths". It is possible that the 
bowls found on some of the snakes were used to hold incense, or a coal, 
thus creating a sort of fire. However, the extant examples that I have 
examined do not show any obvious evidence of burning, or of having 
held any sort of resin. Ones that were part of bowls may have been at the 
centre of a pool of oil that was then lit as as lamp. Another possibility is 


>® Few complete examples remain. Most have been broken at the junction between 
base and hood, with only one or the other surviving intact —in some instances only the 
head has been recovered. 

? For example, SADEK (Popular Religion, 118-25) has noted votive objects dedicated 
to the combined form of Renenutet-Meretseger found in Deir el-Medina. 

€ Kemp, CAJ 5 (1995), 31-2. 


74 KASIA SZPAKOWSKA 


that the fire in their mouths was metaphorical, referring to the buming 
power of protective cobra, which could have been activated by the very 
presence of the figurines in a room. 

The suggestions that the snakes were created as votive objects dedi- 
cated to a deity and were used as apotropaic devices in connection with 
spells are not incompatible. Few objects can be assigned a single restric- 
tive function or a unique purpose, and it is likely that the use of clay 
cobras would vary according to the specific needs of the individual. The 
line between the royal and non-royal use is also more ambiguous than 
often proposed, and protective creatures such as fire-spiting cobras that 
can appear on a pharaoh's brow, or in restricted books of the afterlife, 
would be just as effective for domestic use. The cobra represents the fiery 
power of the sun, illuminating the night, and effectively destroying ene- 
mies, whether the cobra is associated with a particular deity at the time, 
or is used as a powerful protective icon on its own. 

Numerous other spells, including a few that became part of the Coffin 
Texts, prescribe the use of various clay objects shaped as balls, or eggs, 
or women, or even cobras. A spell has not yet been found in the same 
context as these figures, but nevertheless it is likely that one method of 
protecting a sleeper from nightmares and other demonic influences of the 
night would have been through the use of clay snakes, whose fiery power 
would have been activated by means of a spell. 

These are not the only artifacts that might have been used to keep away 
demons of the dark. Headrests could also be decorated with protective 
spells and apotropaic figures including some that wield the striking 
cobra.°! These depictions can be found on the top of the base of the 
headrest, on the supporting pillar, and on the underside of the curved 
portion that actually supports the individual's head. Carved into one 
wooden example€ is the image of Neith (a goddess who is also associ- 
ated with the uraeus whose emblem appears on the inside of numerous 
representations of the rearing cobra) shooting her arrows into a demon 
who is turning away, his back towards the goddess, hiding his face in 
his arms. While the spell inscribed on the headrest offers wishes for 
good sleep, it is likely that the image was in part designed to help ward 
away nightmares. Other headrests are carved with the form of Bes or one 
of the many related deities,” images that we would expect to find on 
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domestic furniture, and perhaps he appears on these in his capacity as 
an aid to fertility. But on certain headrests, when the figure is depicted 
as facing forward and wielding weapons, its identity is perhaps better 
identified as that of ‘h3, “the fighter", whose image also appears on the 
so-called magic wands particularly associated with the Middle King- 
dom Di These artifacts were used to protect vulnerable individuals, 
including children and women, and perhaps sleepers as well, from the 
onslaught of demonic forces by creating a sacred space within which 
the individual would be protected. 

That a protective capacity was part of the function of ‘h3 and the other 
figures that can be found on the headrests has been confirmed by Milena 
Perraud. She noted two Middle Kingdom headrests upon which are 
inscribed spells for protection whose formulaic expressions are virtually 
identical to those found on a number of inscribed apotropaic wands also 
dated to the Middle Kingdom. The formula include: dd-mdw jn + name 
of the protective entity, followed by an expression such as jj=n “we 
come”, and finally the phrase stp-s3 “protection” often with the prepo- 
sition h3 “concerning” + “the object”. The similarity in formula is not 
coincidental, and confirms that both the wands and headrests could func- 
tion in a similar manner. 

Like the magic wands, many of the figures appearing on headrests are 
in the form of griffins, hippopotamus goddesses, or fantastic creatures 
containing the most recognizable portions of powerful animals, such as 
the crocodile. Similar figures are described in the Coffin Texts, and can 
be occasionally seen in the composition known as the Book of Two Ways. 
Here, their function was to guard the passageways within the farworld 
thus restricting access to those who had proved themselves worthy by 
correctly identifying their names and epithets, or by speaking the correct 
spell. These composite beings are often termed “demons”, but this is a 
misnomer, for they were not harmful to those who legitimately belonged, 
but only towards intruders. 


83 (1958), 141-4; PAVLOV and KHODZHASH, Khudozhestvennoe, Pushkin Museum #5016; 
FREED, Egypt's Golden Age, 74-5 (Brooklyn Museum number 37.44E); EGGEBRECHT, 
Ägyptens Ausfstieg, 278-80 (Hannover #2890); SEIPEL (ed.), Ägypten: Götter, Gräber und 
die Kunst, 242-3 (Louvre N3736a and British Museum EA 35807); and PERRAUD, RdE 49 
(1998), 161-6 (Louvre E4321 + E4293). 

% To the list of apotropaia mostly published in ALTENMÜLLER, Die Apotropaia and 
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The wands, headrests, and other artifacts upon which these powerful 
entities appear, acted as apotropaic devices, forming protective barriers 
around those who were particularly defensless. These included expectant 
and new mothers, neonates and children, those who were ill, or, as is sug- 
gested by their manifestation on headrests, those who were asleep. Along 
with their frightening appearance, these deities guarded and defended 
their vulnerable wards with an assortment of weapons such as spears, 
daggers, hand-held snakes and rearing striking cobras. In some cases the 
cobras can be seen in the mouth of the deity, their power in the process 
of being consumed and absorbed by the deity, while in others the snakes 
are firmly grasped in their hands. As Ritner has noted, this gesture graph- 
ically depicts the ultimate control that the deities have over dangerous 
and wild animals, a gesture that parallels that of the pharaoh grasping his 
stereotypical enemies by the hair. But in some cases, it appears that 
these snakes are wielded in the same manner as more conventional 
weapons such as spears and daggers. The rearing snakes here offered a 
mortal the same kind of protection they afforded the gods. 

Reconstructing the private practices in ancient Egypt is not an easy 
task. Perceptions do change, and the evidence of course offers only brief 
glimpses onto specific aspects in particular times and places. A dream is 
an intensely personal experience — contents remain invisible until it is 
reported, and compared to some other types of documentation the sur- 
viving records mentioning dreams in pharaonic Egypt are frustratingly 
few. Nevertheless, there remains enough evidence to indicate that a 
dream, good or bad, could be thought of as an external phenomenon — 
a liminal zone between the world of the living and of the divine. It pro- 
vided visual access to the inhabitants of the Duat. Thus a god could make 
him or herself visible to a mortal in a dream, but so could the hostile 
dead who were held responsible for terrifying nightmares. These entities 
included not only the traditional enemies of the gods, the unjustified dead, 
but also the transfigured dead. New Kingdom spells, prescriptions, and 
apotropaic devices attest to the prevalent fear of nightmares and other 
nocturnal enemies, while the intricate steps one could take to ensure safety 
in the night emphasize the tangible nature of the demons of the dark. 
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MASKING AND MULTIPLE PERSONAS* 
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Introduction 


The practice of masking for ritual and ceremonial purposes seems to have 
been important in Egypt from the earliest times and continued to be an 
element of ritual practice into the Roman period.! Though masking could 
be used primarily in the active or passive performance of ritual? the 
actual reasons behind it and the underlying implications or parameters 
for masking seem to be difficult to tease out from an apparently meagre 
set of actual evidence. There is also the issue of how easy it is to recog- 
nise masking and the limits surrounding the practice, which are set by 
modern focuses of attention. 

Previous studies of masking in Egypt have covered some of the main 
evidence for masking from the physical remains and in particular from 
the funerary material. It seems worthwhile, however, to stop once more 
to look at this material, and then maybe to explore more difficult cases 
where the very definitions of masking versus actual appearance are at 
issue. Lévi-Strauss defined the two main areas of social life in which 
masking played a part as the area of rank, social function and role play- 
ing, and also as the means by which to enter the supernatural world in a 
socially controlled way.? These two areas are not mutually exclusive, but 
this paper will look at the relationship between these roles in ancient 


Egypt. 
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Material Evidence 


It is clear from the material evidence (the actual artefacts) that there is a 
problem. There are only a handful of surviving objects relating to ritual 
or ceremonial masking practices and they represent specific sets of enti- 
ties: 


1) The Kahun mask* was found in a room in a house at the workman’s 
village with a wooden statuette of a masked dancer, since lost,” in the next 
room of the same house. Made of layers of linen, coated with gesso and 
painted, the mask has holes for the nostrils and eyes, one of them having 
been enlarged. The precise nature of this mask is debated, with some see- 
ing it as a Bes-face and others as a lioness face. In this case, it might be 
similar to the wooden figure from the Ramesseum magician's horde.? 
The female is wearing or has the face of a demon, perhaps slightly leo- 
nine and maybe related to Beset, a female version of Bes. She holds two 
serpent wands in her hands, of which an actual version was also discov- 
ered in the Ramesseum group. Whatever the use for these objects, the 
Kahun fragments place the use of this example in a domestic context and 
maybe suggest part of the reason why more of the same objects have not 
been found. Domestic contexts have not been so extensively studied in 
Egypt as funerary contexts and material is not so well preserved from 
valley sites. If Bes and Beset are personas who could be imitated in 
domestic situations and perhaps during the birth of children, then the use 
of amuletic Bes masks may derive from the practice. At Deir el Medina, 
two painted clay Bes “masks” were found in House S.E.IX in Room 1 
which contained one of the “lit clos" features, along with a set of offer- 
ing tables, stelae and other inscribed and practical ritual objects.’ If there 
was no actual person to impersonate and act out the role of Bes in ward- 
ing away danger, then a Bes-mask by itself may have afforded the same 
kind of protection. 


2) Àn example of an Anubis mask 1s shown being worn in a proces- 
sion of priests in Dendera temple.* Most of the priests carry standards in 
the symmetrical procession to the roof chapels, some related to nomes and 


* Working number EGY 123 from web-site http://www.kahun.ucl.ac.uk. See PETRIE, 
Kahun, Gurob and Hawara, 30 and pl. VIIL, 27 and FORMAN and QUIRKE, Hieroglyphs and 
the Afterlife, 108. 

> DAVID, Pyramid Builders, 137. 

€ BOURRIAU, Pharaohs and Mortals, 110-1. 

7 BRUYERE, Fouilles, 276-7 and fig. 148. 
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others to cult emblems. One man is guided by a colleague and wears over 
his head what seems to be a two dimensional representation of the actual 
pottery Anubis “mask” in the Hildesheim Museum (No. 1585)? It was 
provided with two eye holes to enable the wearer to see and while restrict- 
ing the movement of the wearer, it could clearly create an imposing pres- 
ence. The mask also suggests that certain embalming priests may have 
worn Anubis masks at various stages of the embalming process and it 
is striking that in the plethora of New Kingdom tomb scenes showing 
the mummy at the tomb or on its bier, Anubis is often present. This may 
suggest the reality of an Anubis impersonator, masked and in character 
at ritual episodes of the embalmment or burial. 


3) There are many thousands of masks belonging to the funerary 
sphere of the ordinary individual and they have been typed, classified, 
their evolution charted and studied to a large degree. Their actual func- 
tion has not been so explicitly linked to the ritualised aspects of mask- 
ing. Corcoran acknowledges the transformational nature of masks in that 
they enable people to cross over into another sphere, in particular from 
the mortal to the divine state.!? The implication of this may be that the 
"normal" appearance of a mummy or dead body is not enough to effect 
this transformation and some further magical means is required. Exactly 
how this happens is left “unsaid” or “unimagined” and the mask provides 
a convenient metaphor without having to provide the detail. In addition, 
the chosen medium represents the mode of appearance in the afterlife and 
is the desired final facial form of a person. 


Ritual and role playing 


The Bes/Beset masks seem to operate in the liminal areas of transforma- 
tion between the human/animal on the one hand and the divine/demonic 
on the other. People could wear masks in order to take on the powers 
attributed to Bes/Beset, the latter being especially important at transfor- 
mational times of life such as birthing or illness and maybe even rites of 
passage such as acceptance to adulthood or marriage. Beset is known 
from the statuette above, as well as from depictions on the ivory wands 
and the mask suggests the physical presence of a person playing this role. 
The persona! taken on by the person would have the power of Beset to 


? SEIDEL, in: A. EGGEBRECHT (ed.), Pelizaeus-Museum, 87. 
10 CORCORAN, in: D. REDFORD (ed.), Oxford Encyclopedia, vol. 2, 345-8. 
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drive away dangers from mother and baby and the potential to transform 
the baby from its state in the womb to its place in the community as a 
new individual entity. The person wearing the mask might need to have 
special qualities themselves or “perform” in response to the spells recited 
by a lector priest or midwife. The activities of Bes/Beset might involve 
dancing, leaping, shouting and spitting and the brandishing of wands. In 
the manner of a clown from western cultures, the true persona is hidden 
by the mask as it takes over or provides an “image” for the ba of 
Bes/Beset to inhabit. The transformed Bes is frightening and funny, but 
controlled for good, as Warner has explored in the image of the “Bogey- 
man" in other cultural contexts and the transformation here brings about 
the necessary redemption.!? If the Bes-person was able to go beyond the 
bounds of what was socially acceptable and towards the demonic, then 
the person transforming their social status and identity was protected by 
the mask. In their transformed state they can behave in normally unac- 
ceptable ways and once the mask was removed they are transformed back 
to their usual social identity. It is easier to follow this idea, than it is to 
suggest who might have worn such masks or say anything about the sta- 
tus of such people in Egyptian society. The description of mask wearing 
seems familiar from western culture with its traditions of circus and the- 
atre. Presented as entertainment, they hide older rituals with the enter- 
tainment itself construed as a ritual gathering. 

At moments of danger and crisis, people in Egypt could step out of this 
world and into the divine/demonic sphere in order to utilise directly the 
power there and to control it in this world. One could make a case for any 
section of Egyptian society to perform these roles and there is little to help 
us in discussing this aspect. It should be noted that pygmies or dwarves 
seem to have been regarded as especially powerful in this respect. It is 
significant that the Bes image is dwarf-like and that the earliest recorded 
Bes figures are attested as the dwarf dancers of the Old Kingdom became 
more rarely portrayed.!? The substitution of the real and unmasked, by the 
masked player may mark a shift towards greater acknowledgement of the 
demonic presence. The role of Bes/Beset as a composite demon ensures 
that he is not recognisable in this world but outside it. The mask had to 
be worn to ensure that the correct identity was taken, otherwise in the lim- 
inal world it would be dangerous to let any demon in. The mask may 


Roman drama, and hence the meaning “roles”, “character derived from" (SIMPSON, Latin 
Dictionary, 442) or "recognised position" (LATHAM, Latin Word List, 345). 
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then acknowledge a two-way process. It continued to have a powerful 
force through its use in the Late Period cippus stelae and amulets with 
the Bes mask, even emerging as a Hellenised and Roman form. 

In addition, such performances in Egypt may also cover a myth, now 
lost, and could be compared with the masking of children at Halloween, 
a memory of the ancestor collections for the dead from the Celtic New 
Year rituals.!* It may relate also to the relief from an Old Kingdom tomb 
in the British Museum may be significant in this context. It shows a group 
of boys underneath a booth or canopy and has been interpreted variously 
as a ritual game or initiation ceremony for the coming of age (BM 994).!° 
One of the figures wears a lion-like mask which may be the forerunner 
of the Bes mask, or perhaps is even Bes himself. The masked figure could 
be taking on the role of Bes in order to be transformed to the next stage 
of his life. The limited text does not help, nor the uniqueness of the scene 
in trying to interpret what was happening. 

Similarly, the god Anubis occupies a liminal zone, hovering on the 
boundary of two worlds. An embalmer who worked directly on dead bod- 
ies to create mummies was a transforming entity in his own right. He 
turned dead bodies into mummies, the hosts for kas and bas. [n the human 
sphere such a person may have been at the limits of respectability, but in 
the divine sphere, it is Anubis who occupied this role, working on the 
flesh of Osiris. Embalming workshops were situated at the edge of the 
necropolis, neither in it nor in the world of the living. In a special booth, 
unspeakable but necessary things were done to the bodies of the dead to 
create a "living image". Anubis here was himself masked but also cre- 
ated a face and body mask for the dead. His role was practical but limi- 
nal, and the person identified with this actual job might not want to be 
identified within a social context. The wearing of the Anubis mask not 
only makes his work acceptable, but ensures that he is removed person- 
ally from the reality of it. The onus of responsibility is thrown onto the 
masked image and away from the human individual. What is transformed 
here 1s not necessarily the religious entity but a social role, using the 
mask as a metaphor for the authority of the supernatural world or myth. 
It may be significant that both the Bes and the Anubis aspects function 
in everyday life, not within the temple context. 

The Stela of Ikernofret detailing the Abydos Mysteries of Osiris, 
seems to underline this secular function. The enemies of Osiris are 


14 Poppi, in: J. Mack (ed.), Masks, 205. 
15 JAMES, Hieroglyphic Texts, 26 and pl. XXV.3. 


82 PENELOPE WILSON 


“fought off” in a performance by men protecting the image of Osiris. 
Taking part in these “performances” is as much a social ranking activ- 
ity as anything else, and the same may also apply to such cult dramas 
as the Triumph of Horus at Edfu much later. Also prominent at Abydos 
is Wepwawet, the only other god mentioned with Osiris. The procession 
could have been led by a priest wearing a Wepwawet mask or, perhaps 
more likely, carrying a Wepwawet standard along with other masks or 
markers of divine presences at the procession (Louvre Stela C15).!° In 
this case the status conferred by the carrying of the standard is meant to 
be visible, so that the person associated with the role is visible to all and 
honoured. The man in the charnel house has his actions given greater 
value by being able to step into the role of Anubis, but his social stand- 
ing is also retained. 

In both of these cases it was possible for people to have more than one 
persona — their own and another persona from a different sphere of 
being, enabled by the wearing of the mask. The mask enables the existence 
of the hprw “forms” and the transformation process and there is a well 
established process, so that the transformation can be controlled by means 
of the mask. Even the appearance of the Ka as a ka-statue acknowledged 
this process — an outward form, unchanging and ideal with the inside 
entity. It may reflect the fact that though an individual's appearance 
changed over time, they themselves internally seem the same over the 
span of their lifetime. On the other hand, it may reflect that there was a 
certain standard to which individuals could conform. If they did not, they 
remained outside, judged on their “mask” of appearance. 


Masked Entities 


The Anubis mask also raises the question of the extent to which gods 
were masked in Egypt. They certainly appear as humans masked with 
animal heads, or human heads wearing distinctive regalia. This animal 
headed form was not the original form of Egyptian gods and seems to 
have been a deliberate formalisation of appearance in the Old Kingdom. 
If the gods could be impersonated in this way, then temple rituals may 
have been more produced and directed than the texts on the walls give 
credit for. The texts make it clear, however, that the relief forms and tem- 
ple statues were regarded as more than adequate bodies for the bas of the 
gods in which they could reside. The actions of the priests seem to have 
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been performed without a physical divine presence. Some of the earliest 
forms of gods suggest that they may have been masked at least, or even 
decapitated. This group includes the Bat-mask which became Hathor, the 
bull head from Heliopolis shown attached to a column, the falcon headed 
or masked mummy from Hierakonpolis and the face within the well 
known Sekhmet-aegis image. Even the frontality of the masquerade face 
of Hathor may allude to her mask-like qualities, though there is so little 
information from the earlier periods. Already by the Pharaonic period, the 
image of Hathor was entrenched in the Egyptian system and maybe the 
original significance underplayed. 

Diodorus Siculus described how the kings of Egypt wore masks of 
lions, bulls and dragons (1.62) and in The Golden Ass (Book XI, ch. 11) 
the appearance of the gods in the procession of Isis possibly indicated 
masked actors led by Anubis." The Triumph of Horus play at Edfu may 
however have required some masked actors to take to the ritual stage in 
order to impersonate the gods. Less effectively, images could have been 
carried from place to place, but there is no real background. If actors 
were provided then Horus and Seth would be needed as well as Isis and 
a host of harpooners, and the cohorts of Seth. In their insect, reptile, croc- 
odile and hippopotamus form they would have been strange and fright- 
ening indeed. It is difficult to know how far back in time this practice 
went and whether there were other influences on the development of the 
drama at this time. 

The goddesses Isis and Nephthys were certainly impersonated by 
women such as the Twins at Memphis.!? This could have been accom- 
plished by wearing with masks or by being painted with the names of the 
goddesses, and elaborate disguise might have been unnecessary as they 
were already twins and virgins and also the goddesses had human form 
and fulfilled non-threatening roles. The difficult life of the Twins raises 
questions about how they were regarded within their community and 
whether their roles gave them additional status. Were they regarded as 
having two personas — a real identity and a mythical identity, or were 
they simply actors who played certain roles? The answer to this question 
matters because in the social context people needed these actors to ensure 
the completion of funeral rituals and ensure the passage of the dead to the 
afterlife. 
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Cosmetic Masks 


The faces of the Twins could also have been painted in a formal way 
with cosmetic lines around the eyes in particular. Make-up masks do not 
survive archaeologically, but the cosmetic masks may be just as real, 
widely attested and relevant in many ways as the funerary mask. Tomb 
goods from the Predynastic period and Old Kingdom emphasise the 
importance of cosmetic palettes, continuing through to the kohl pots of 
the Middle Kingdom and the diverse range of containers and kohl tubes 
from the New Kingdom. All produced black and green pigments to be 
applied to the face. By hiding certain parts of the face, or by emphasis- 
ing others such as the eyes and mouth, masking had a day-to-day role in 
social interaction. The importance of zoomorphic palettes in Nagada II 
period, may also have heightened access to the powers of those individ- 
ually represented animals, hence the possible appearance of an animal 
masked musician on the Two Dog palette from Hierakonpolis.'? 

The attention given to the cosmetic enhancement of the face means 
that each face represented in tomb reliefs could be regarded as being 
masked to a greater or lesser extent. The cosmetic eye-lines, the reddened 
lips and also the wigs draw attention to those areas of the face with the 
most practical importance for seeing, breathing/speaking and hearing 
(wigs can emphasise the ears as in the common Middle Kingdom style). 
Eyes, mouth and ears are entry/exit points of contact in visual, aural and 
a physical manner. The mask created in this way enhances the points of 
communication but while it may enhance an individual in a particular 
social role, it really creates an iconic image or identity very similar to the 
others. Everyone looks the same and conforms to the identity of an Egypt- 
ian at a certain social level. The mask of make-up allows access to that 
role. 

If this 1s taken to its logical conclusion, then there never was any 
need to look for individual portraits in reliefs and statuary because 
the individual identity is created by the inscribed name and the social 
status is created by the image. Similarly, for the divine, their animal 
heads and headdresses mark them out as having the status of Egyptian 
gods. 

The Egyptian desire to classify things resulted in this tight classifica- 
tion system and enabled the different levels of being to be controlled. If 
it was necessary to step out of this system, then other types of masks 
were required, hence the Bes mask and maybe many others which have 
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not survived. This then treats the masks as necessary elements of social 
life and not as markedly magical or religious objects. 


Funerary Masks 


The most overwhelming category of masks are the funerary masks. There 
are now the Hierakonpolis masks, which earlier writers did not have to 
consider, and they may fall into this category having been found in tomb 
contexts dating to the Naqada III period. They came from a robber's 
trench to the south and east of Tomb 16 at Locality 6, Hierakonpolis and 
are believed to have come from the tomb itself. They could have been 
worn in the funerary ceremony and left as divine or ancestral protectors, 
to accompany the dead person. Their form as shaven headed, pointed- 
bearded men is a common divine form from this time, but its exact nature 
is still uncertain.?? 

From the Old Kingdom, along with the development in mummification, 
there is a clear interest in creating a face for the outer wrappings of a 
mummy. This was done first by painting eyes and moustaches (for men) 
onto the outer bandages, then covering the face and occasionally the 
whole body with plaster”! and then from the Middle Kingdom creating 
separate face masks or covers which were placed over the mummy.?? The 
plaster mask experiment may have posed a problem in that they were too 
realistic as they created an accurate representation of the dead. As this was 
not the aim of the mask, the practice was abandoned. Miniature plaster 
masks also form a small understudied corpus in the early New Kingdom, 
perhaps as the face covers for small secondary mummy bodies? in case 
the “real” mummy was destroyed. 

The "classic" face masks show, “the faces of both men and women 
with their over exaggerated eyes and enigmatic half smiles, were framed 
by long tripartite wigs, kept secure by a decorated headband".^* From a 
practical point of view the mask covers a dead person's face. Decay 
would be hidden, but in conceptual terms the release of the ka by means 
of the Opening of the Mouth ritual would begin. A mask with eye holes 
in the real world, enables a real person behind the mask to be briefly seen 
and to speak; but, in the afterlife, it is important to emphasise those parts 
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of the face as the person is actually dead. The eyes are perhaps the most 
obvious sign of life and allow contact to be made where it was no longer 
possible in reality. The mask also allows the end product to be seen and 
the starting point to be hidden. The mummified face has become a painted 
image, without having the actual process explicitly detailed. The mask 
shows that all the key elements are preserved in place, providing a home 
for the transformations of the Ka and retaining the same, unchanging, 
recognisable end point. 


Multiple Personas 


The Chapters of the Book of the Dead and the Coffin Texts acknowledge 
that the dead have multiple personas and provide the spells for succes- 
sive transformations of the deceased into a phoenix, lotus flower, croco- 
dile and so on. Yet, multiple personas really belong to the realm of the 
sun god. He embraced many forms for each hour of the day and night. 
Like the snake in the Shipwrecked Sailor, who is surely the sun god, 
he can slough off an old skin and have a new, sleek form. He enjoyed 
a transformational journey from a child to an old man and back again 
through the cycle each day, changing his form and power at each stage. 
Apparently the sun god could transform without a “mask”, but it may be 
pertinent that the blinding light of the sun hides the disk behind it, so that 
it is effectively masked. The iconography of Akhenaten may relate to this 
light form of the sun with the hidden disk behind it. The human mummy 
mask alluded to this in Egypt by having gilded or golden faces. 

In Coffin Texts 531 and Book of the Dead 151B there is a spell “for 
the secret head": “Hail to you whose appearance is good, Lord of the 
eyes... kindly of appearance among the gods". All the parts of the face 
are identified in terms of gods and not only the sun god: "The right eye 
is the night barque, the left eye is the day barque, your eyebrows are 
those of the Ennead, your forehead is that of Anubis, the back of your 
head is that of Horus, your locks of hair are those of Ptah Sokar".? The 
vignette from the Papyrus of Nebseni shows a male head and the stan- 
dard scene, for example in the Papyrus of Nakht, shows Anubis at the 
funerary bed — the masked god par excellence masking the mummy.”° 
The text inside the mask of Tutankhamun refers to the precise qualities 
of the mask: “You are in front of the Osiris, he sees thanks to you. You 


25 After ALLEN, Book of the Dead, 147. 
26 FAULKNER, Book of the Dead, 146-7. 
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guide him on good roads, you smite for him the allies of Seth, so that he 
may overthrow your enemies before the Ennead”. These texts have good 
solar overtones and also address the issue of transforming the sun into a 
dead god.^' They also provide protection for the dead and perhaps this 
should be taken at face value as a declaration of the protection afforded 
by the physical mask. Again it seems to be rather practical in nature and 
mono-functional. It is not really the means by which transformations 
occur, but seems to be the initiator of the process of transformation from 
death to afterlife and it represents the fact that the dead person has suc- 
ceeded in attaining that afterlife. In a social context, the state of "being 
provided for” (imshw) is demonstrated by the possession of a mask, sug- 
gesting a certain level of social status in both lives. 


Summary 


It is helpful for “religious” and “magical” artefacts to be put into a social 
context in order to begin to understand a wide range of objects within a 
cultura] framework, but it is sometimes difficult to disentangle where one 
raft of meanings and interpretations begin and another end. The magical 
aspects of the process may obscure the social importance of masking. On 
the evidence available it is difficult to say how common and widespread 
the practice of masking was in Egypt. It may have happened as necessary, 
or it may have been confined to special occasions such as festivals or 
temple dramas; it may have happened in both temple and in homes. It 
seems that it could have offered one route for people at times of crisis or 
danger to control and access the supernatural world and bring beings from 
it into this world to help them. Clearly such help was not provided by the 
temple or by state institutions. For the dead, the mask marked a visual key 
to access the divine and begin the transformation process of the ka in its 
new life and preserved home. It established their final persona after a 
lifetime of changing personas and marked out their eternal “social” sta- 
tus and appearance. 


27 TAYLOR, in: J. Mack (ed.), Masks, 179-80. 
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Questo è Nembröt per lo cui mal coto 
pur un linguaggio nel mondo non s'usa. 


(Dante, Inf. XXXI 78-79) 


Introduction 


The ancient Egyptians organised the divine world according to the pat- 
terns of mankind, therefore an enquiry into its arrangement may convey 
some additional evidence in order to implement our knowledge of trends 
related to the ancient cultural anthropology. The various categories of 
demons were associated with the lower people in the Egyptian society or 
the enemies. The demons are mostly observed under a negative light and 
they were executed during the courses of specific execration rituals, which 
were equally performed against divine demons and the opponents of the 
pharaoh.! The performative role of the pharaoh is a feature that origi- 
nated in the earliest periods of the Egyptian history and was maintained 
under a ritual perspective throughout thousands of years. 

Among the rituals against demons, the Apopis Book must be high- 
lighted. It is dated in the Ramesside period, according to a copy preserved 
at Turin, regardless of variations in use and meaning.? At that time it was 
echoed by some spells in the Book of the Dead, with the purpose to ward 
off dangerous beings in the thereafter. Also, relevant curses are found in 
"magical books" from the same environment, e.g. P. Chester Beatty VIII, 
book V.? They are not yet demons in the hell, what they will eventually 
become later: they have a function, like armed guards, but they have no 
hopeless existence, like damned souls. 


! MAURER, Die Feinde des Kónigs. 

? FAULKNER, Papyrus Bremner-Rhind; FAULKNER, JEA 23 (1937) 166-85; JEA 24 
(1938), 41-53; Roccar, Aspetti di dio Nella Civiltà Egizia; ROCCATI, Orientalia 70 (2001), 
193. 

* Cf. FISCHER-ELFERT, GM 165 (1998), 110-1. 
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Magical language 


Actually a conception of evil as a counterpart of good was not worked 
out, in spite of some very old oppositions, as m3't “what is straight" 
opposed to Asbt “what is crooked”.* There were several words in (clas- 
sical) Egyptian for “good” (igr, m3', mnh, nfr) and "evil" (iw, “3p, bin, 
dw[y]), with different nuances, but an opposition between them did not 
exist. They looked rather as normal conditions of mankind and the world. 
These moral ideas were easily personified. Thus, snakes used to be 
marked both as good (like the agathodaimon) or bad entities, as for exam- 
ple the opponent of the sun god, Apopis. Apopis, whose name was 
derived from an earlier root for “evil”, did not exist as such before the 
Middle Kingdom (second millennium BC). It embodied the negative qual- 
ities inasmuch the sun god Re resumed the divine properties. 

Spell 39 of the Book of the Dead consists of a "Spell for repelling the 
Rerek-snake (a drake) in the realm of the dead”. It reads: 


“Get back! Crawl away! Get away from me, you snake! ... Your words 
have fallen because of Re, your face is turned back by the gods, your heart 
is cut out by Mafdet, you are put into bonds by the Scorpion-goddess, your 
sentence is carried out by Maat, those who are on the ways fell you”. 


The emphasis is mine. The importance of the word is supported by the 
enhancement given to Thoth, who had become the divinity of science 
and magic as well as writing, all practices related to the language and to 
the idea people had of language at that time. Similarly, Book of Dead 
spell 182 reads: 


“Book for the permanence of Osiris, giving breath to the Inert One in the 
presence of Thoth, and repelling the enemy of Osiris, who comes yonder in 
his various shapes; the safeguarding, protection and defence in the realm of 
the dead which Thoth himself has carried out in order that the sunlight might 
rest on him every day. 


I am Thoth the skilled scribe whose hands are pure, a possessor of purity, 
who drives away evil, who writes what is true, who detests falsehood, whose 
pen defends the Lord of All; master of laws who interprets writings, whose 
words establish the Two Lands ... I am Thoth who foretells the morrow 
and foresees the future, whose act cannot be brought to naught ...”.° 


^ ROCCATI, JEA 54 (1968), 18. 
* FAULKNER, Book of the Dead, 60-1. 
© Ibid., 181. 
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We find the same conceptions in P. Bremner-Rhind 27,6 ff.: 


“What the Great Enchanters spoke, it was the very essence of magic; they 
were commanded to destroy my foes by means of the spells of their utter- 
ance, and I dispatched those who came into being through my body to fell 
that evil foe. He it is who is fallen to the fire, (even) Apopis with the knife 
in his head, and he cannot (?) see, and his name shall not be in this land ... 
His moment (of action) is nullified when he rages, he is made to vomit from 
his heart, he is guarded, bound and fettered, Aker has taken away his 
strength, I have cut away his flesh from his bones, I have broken his legs, 
I have cut off his arms, I have closed his mouth and his lips, I have drawn 
his teeth, cut away his tongue! from his gullet, taken away his speech, 
blinded his eyes, taken away his hearing, and cut out his heart in (?) his 
place, his seat, and his tomb; I «have» made him as one non-existent, and 
his name shall not be, his children shall not be ... 


(28, 6) Crush, chastise, burn all the foes of Pharaoh, dead or alive. 

(28, 7) Burning be on you! They shall have no souls thereby, nor spirits 
nor bodies nor shades nor magic nor bones nor hair nor spells nor 
utterances nor words. They shall have no grave thereby, nor house 
nor hole nor tomb. They shall have no garden «thereby», nor tree 
nor bush. They shall have no water thereby, nor bread nor light nor 
fire. 

(28, 18) And when thou hast written these names of all foes, male and 
female, whom thine heart fears, namely all the foes of Pharaoh, 
dead or alive, the names of their fathers, the names of their moth- 
ers, and the names of «their» children, within the box (?), (they) 
are to be made in wax, put on the fire after the name of Apopis, 
and burnt when Re manifests himself; thou shalt «do the like of?» 
the first time at the middle of the day and when Re sets in the 
West, when the sunlight flees to the mountain. 

(29, 6) They made conjuration in my name that they might fell their foes; 
they created the magic spells for felling Apopis ... 

(29, 23) Get thee back, O Apopis, thou bowel of Re! Get thee back, thou 
intestine of the viscerae, thou fallen one, thou rebel, who hast nei- 
ther arms nor legs, thou long-tailed one who comest forth from thy 
cavern. 

(29, 26) Upon thy face! Thou shalt have no tomb, but thou shalt enter into 
the firey furnace, for the great god who came into being shall fell 
thee and those who are in his bark shall destroy thee in his bark 
by means of the spells of their utterance and by means of the magic 
which is in their bodies. 


7 SAUNERON, BIFAO 60 (1960), 31-41. 
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(31,5) Thou shalt not exist: and thy magic shall not exist and thy mouth 
shall not exist’ etc.” 


I have selected the sentences that state the importance of language in the 
production and the destruction of magic, and that refer to a way of life 
that can be envisaged also for demons. 

Whatever ancient these utterances may be — and the ritual itself is 
probably even older than its written layout— its application in the Rames- 
side period paralleled a meaningful device restricted to the lower class of 
superior beings. According to some magical books, when the magician 
addressed himself to gods, he employed the divine language, i.e. classi- 
cal Egyptian. On the contrary, to make himself properly understood with 
demons, he had recourse to the popular speech, which was extensively 
recorded in Late Egyptian. During the Ramesside period the oral lan- 
guage used to be also written down, for writing was no longer felt as a 
permanent tool tied to one and unchanging language, but it was trans- 
formed in order to render not only a new language, Late Egyptian, but 
even several registers of the language,” which eventually were not meant 
for writing as they belonged to the oral communication, in the same way 
as different, foreign languages. 

Actually the magician might pronounce spells in unknown languages 
and these were sometimes recorded in the Egyptian writing: they were 
not languages which possessed a proper script of their own, like e.g. 
cuneiform akkadian. On the contrary, those spells were certainly drawn 
from the oral sphere, and in the Ramesside cosmopolitan world full con- 
sciousness had been acquired of the existence of many languages, either 
written or spoken, which could even be compared with Egyptian. In a 
way they balanced the official use of foreign languages mainly in the 
cuneiform script that had been adopted by the royal chancellery since the 
Amarna period. 

As such, the performance of the magician displayed a mature mani- 
festation of the "discourse",!? a genre which was only implicit in the 
older linguistic behaviour. The “discourse” in general pertains to the 
lower (colloquial) register of expression, but its use with demons does not 
contain any hint of contempt. Demons, however, could not speak nor read 


8 BORGHOUTS, in: A. Roccari (ed.), La Magia in Egitto, 261 ff. 

? Roccarı, ASGM 28 (1987), 49-56; RoCCATI, La Parola del Passato 268 (1993), 26- 
37. 

10 HINTZE, Untersuchungen; GOLDWASSER, in: S.I. GROLL (ed.), Studies Lichtheim, 200- 
40; JANSEN-WINKELN, Text und Sprache; and Wiener Zeitschrift für die Kunde des Mor- 
genlandes 85 (1990), 85-115; cf. ROCCATI, Orientalia Antiqua 29 (1990), 140-2. 
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(aloud), so that they had no language of their own. Moreover the collo- 
quial register of Late Egyptian was on the way to acquire a literary dig- 
nity, as its use in works like the Report of Wenamun will witness. The 
users of ritual texts belonged undoubtedly to the higher hierarchies. They 
were priests who belonged to the official clergy. However, the magical 
books and the material therein drawn from temple books, had become a 
burden also of common folk, for they were spread even in a community 
of workmen like that of Deir el-Medina. Also, from the viewpoint of 
speech use, different levels of people may be envisaged in the Ramesside 
period, which could handle both the high and the low speech registers. 

It is interesting to realise that at that time the magical text, endowed 
with performative strength, might cover all speech registers: it is then 
the referential context that introduces the performative power of the 
speech act, but in relation to demons the lower register must work basi- 
cally as an imitation of the older language, still used in the higher rela- 
tions. 


Demons and society 


The fact that Apopis appeared only at the beginning of the second mil- 
lennium BC, may convey a thematisation of a special category of nega- 
tive forces, at the same time when divine figures began to enter an organ- 
ised society of their own. Hitherto they were probably just existential 
beings, as this was the primary meaning of ‘nh,!! in the beliefs of people 
living along the Nile valley and its whereabouts. They had not yet 
acquired particular roles or aspects, for these pertain rather to an attitude 
interested in description and narrative, that would have developed at a 
successive stage. Therefore, it must certainly be distinguished between 
periods extending over a large range of centuries that cannot be consid- 
ered as a whole, even if there may be connections over a very long span 
of time. It was during the second millennium BC that the nature of 
demons was better outlined. 

From the observation of Borghouts it may be argued that demons were 
featured as a low class of beings. It corresponds with an overview of an 
unusual layer of people as it was already done in the reliefs of the mem- 
phite chapels,'? or in a literary work like the Satire of Trades.? They 


!! IVERSEN, GM 155 (1996), 59. 
12 MONTET, Scenes de la vie privée. | 
13 ROCCATI, Bulletin de la Société Française d'Egyptologie 148 (2000), 5-17. 
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kept silent!? or spoke seldom (e.g. the gate-watchers in chapter 146 of the 
Book of the Dead). Moreover, they were supposed to understand only the 
current language and not the higher speech. On the one hand, the old per- 
formative language was a tool in the powerful society of gods, while such 
a capacity could not be granted to the inferior beings. In comparison with 
the higher gods, demons behaved like wild animals in opposition to the 
human creatures. Perhaps the language of communication (Late Egypt- 
jan) was distinguished from the "perfect" language of ritual, practised 
among priests and courtiers. An old traditional expression insists on the 
"secret" of hieroglyphs, “the gods’ speech” (5513 n mdw ntr). It is not 
casual that Late Egyptian (we might say "men's speech") was written 
mostly in hieratic on papyri, what was felt as ephemeral, contra to the 
monumental inscriptions. It can be assumed that here, too, existed two dif- 
ferent levels of speech: a higher one, to defeat demons by magic, and a 
lower one to communicate with them, in order perhaps to handle them in 
a more effective manner. Therefore demons, unlike the damned,!? can 
hear and understand. It must, also, be reminded that domestic animals 
could equally express themselves in the higher!^ and lower speeches (P. 
D’Orbiney I 10 sq., V 8 sq.). In the Story of the Shipwrecked Sailor (Nauf. 
73-76), this latter answers the Snake's words as follows: iw«.k» mdw.k 
n.i nn wi hr sdm st, “you (the divine snake) talk to me but I do not under- 
stand it". Similarly in P. Turin we read: 


"Stand still, scorpion that has come forth from under the fundament, that has 
come forth from under me, that sets fire to the great tree under which Pre 
is sitting! If «you» bite, I am Osiris! If you take me along, I am Horus! I 
am the Snake that came forth from Heliopolis, the enemy! As for a scor- 
pion, that enemy — a mountain is what lies before you. You will not know 
how to pass it”.!7 


Some of the demons were considered of foreign origin, so that they could 
not understand any kind of Egyptian. This was probably the reason to 
pronounce spells against them in their own languages, as for example in 
a spell from Harris Magical Papyrus XII 1-5.'? The efficacy of spells in 
foreign languages, that are specified by name, was probably not entailed 
in their mysterious nature. The need to use some other special language 
was undoubtedly felt by the magician in order to make himself better 


1^ ERMAN, Mutter und Kind. 

5 HoRNUNG, Altägyptische Hóllenvorstellungen, 14. 

16 TE VELDE, in: J.H. KAMSTRA (ed.), Fs. Heerma van Voss. 
17 BORGHOUTS, Egyptian Magical Texts, 77, n. 106. 

* LEITZ, Magical and Medical Papyri, 49-50. 


- 


bech 


DEMONS AS REFLECTION OF HUMAN SOCIETY 95 


understood. So, the Egyptian language was "overturned" for practical 
purposes. 

This different attitude in dealing with different beings is deeply rooted 
in the nature of the beliefs and of the referential system encompassing 
them: its knowledge is indispensable in order to properly understand the 
object of the research. Formerly the execration texts were drawn in the 
sole available language that had been associated with writing. It was writ- 
ing that distinguished between two opposite kinds of assessments: the 
sacralised ones were laid down in hieroglyphics, and the ordinary ones 
used a non imagerial script, called much later “hieratic” by the Greek." 
But this latter script was equally chosen for a “lower” purpose, that is in 
order to destroy the adversaries. In the Ramesside Period hieratic became 
the current writing of papyri in its generalised role of a book script. It was 
the red colour that served the same purpose. Apopis names, as well as 
those of other fiends, ware henceforth written red. 

During the New Kingdom the duplicity present in language concerned 
also the society, whereas the alleged original cultural unity split into a 
variety of possible cultural manifestations. That vanety applied of course 
also to the projection of imagination in the heavenly world and in the 
Netherworld, where demons were classified according to patterns of 
human society. 

Eventually the accession of demons to literature found place especially 
in the so-called “magical texts” uprising during the New Kingdom. These 
had their roots in earlier periods —sometimes even outside Egypt — but 
became increasingly structured towards the end of the second millennium 
BC and embodied a variety of genres. In these books, however, demons 
were quoted but were no actors, whereas the major gods were the play- 
ers in several novels and recited their myths. Apparently demons had no 
stories to tell about — more or less in the same way as the human world 
was reserved to high standing people and commoners had hardly a place 
or got some consideration — they were often nameless and their existence 
was recorded rather on a negative level, as killers, robbers, disease-car- 
riers: in other words they did not undergo in general a process of the- 
matisation. Some categories were tied to some main gods, whom they 
served as “messengers”, others shared some physical feature — like 
snakes, although snakes were also the nature of primeval gods, like Atum 
— or resulted from the combination of several natures, mixing the fea- 
tures of different monstrous beings. They might be the personification of 


I? ROCCATI, in: Y. KOENIG (ed.), La Magie, 69-79. 
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feelings, like dread, illness or fate. Finally they were no true beings, their 
condition depending on the extant forces that played an effective role, as 
the gods of the sanctuaries. These possessed homes and cults, while 
demons might dwell in hovels like a Jar; the gods ate delicious things, and 
the demons rotten things. 

Actually, as in human society, where the lower people, as well as ani- 
mals, were better described and characterised in their nature than the 
higher hierarchies, which were submitted to a ritual restriction, demons 
were sometimes listed and named according to their role, even described 
in their physical features.” There is for sure a trend to classify and inven- 
tory at least some categories. The search for order and organisation is 
probably a late one and represents a further step towards the knowledge 
of the world, even in its hidden aspects. From the New Kingdom we may 
observe also the growth of a different divine society representing a lower 
layer but being ordered according to a peculiar pattern and opposed as 
such to the traditional level of the heavenly gods, or “great gods" as they 
used to be defined more and more. 


20 SAUNERON, Brooklyn Magical Papyrus. 
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Introduction 


The purpose of this paper is to analyse a series of Greek literary texts 
which reflect, or purport to reflect, Egyptian magical practice in order to 
determine whether we are confronted with accounts where Greek con- 
cepts have completely eradicated the Egyptian context or whether a gen- 
uine Pharaonic dimension has survived and exercised an influence on the 
conception and presentation of magical activity. In order to pursue this 
enquiry it is essential to begin by defining as clearly as possible not only 
the nature of magical activity but the specific character of Greek and 
Egyptian perceptions of magic and the conceptual world within which it 
operated. 

Any student of ancient religions would probably analyse specific reli- 
gious systems in the same broadly similar terms. The analysis would run 
something like this: the system breaks down into two elements, a belief 
system and an action system. Both, however, presuppose a conviction of 
the existence of a power or powers which are capable to a greater or 
lesser degree of affecting the individual or society or, at the very least, 
the conviction of the existence in the cosmos of mechanisms of manipu- 
lation and control which pass beyond what is accessible to normal human 
sense perception. The latter is well described by Fowden as “a belief in 
universal forces that are empirically uninvestigatable, yet capable of being 
turned to Man's advantage once access has been gained to the necessary 
occult knowledge".! What gives rise to the conviction that such a power 
or systems is present? A large part of the answer is probably provided 
by Malinowski in his account of the religious beliefs of the Trobriand 
Islanders relating to fishing: 


“An interesting and crucial test is provided by fishing in the Trobriand 
Islands and its magic. While in the villages on the inner lagoon fishing is 
done in an easy and absolutely reliable manner by the method of poisoning, 


! FowDEN, Egyptian Hermes, 77. 
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yielding abundant results without danger and uncertainty, there are on the 
shores of the open sea dangerous modes of fishing and also certain types in 
which the yield greatly varies according to whether shoals of fish appear 
beforehand or not. It is most significant that in the lagoon fishing, where 
man can rely completely upon his knowledge and skill, magic does not exist, 
while in the open-sea fishing, full of danger and uncertainty, there is exten- 
sive magical ritual to secure safety and good results”? 


The thesis pleaded here is, essentially, that the fear, awe, anxiety, a sense 
of the uncanny generated by technological inadequacies drove the 
islanders to ritual acts in order to placate or thwart the forces which were 
felt to confront them. We should not, however, restrict our vision simply 
to technological contexts such as this, instructive though they may be. 
Comparable situations can be found in much broader contexts; for such 
experiences of power can arise generally at the frontiers of man's phys- 
ical and psychological capacities. Whenever such a power was felt to be 
present, this could be conceptualized as a spirit being with more or less 
human behaviour or as the operation of an intangible system of influ- 
ences and effectivities which was not perceptible to the majority of the 
members of the community. Thus, there would arise the notion of the 
existence of a whole corpus of beings or lines of control at the crucial 
frontiers of a society's capacities. These may be experienced as operat- 
ing in the physical world outside man, in and through the social and polit- 
ical system, or in aspects of the psychological make-up of human beings 
themselves. 

Fear does not, however, provide an all-embracing solution to the prob- 
lem of the origin of the concept of spirit beings or mysterious and 
uncanny systems of control; for fear, with its attendant cult action, is not 
always in evidence — indeed, there are divine beings in many religious 
traditions who never receive a cult of any kind and, therefore, require 
another explanation — and such an explanation is readily available. The 
human psyche is clearly endowed with an invincible drive to create con- 
ceptual order which, to use a modern analogy, may be described as hard- 
wired into the system. Indeed, the capacity of human beings to negotiate 
terms with the world in which they find themselves is dependent on this 
trait. Part of this process involves the operation of a phenomenon which 
can be described as “the Teleological Imperative" which may be defined 
as an innate predilection of the human mind to think in terms of ends and 
sources. Mankind compulsively asks “What is its purpose? ", and, once 
we start thinking in terms of purposes, we have already taken a critical 
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step towards thinking that a creative intelligence is involved; for the con- 
cept of a purpose by its very nature presupposes the presence of an intel- 
ligent being to formulate one. 

Once the concept of the existence of such beings and systems of influ- 
ence has been generated, it becomes critically important to establish and 
maintain relations with them, 1f they are conceptualized as divine beings, 
or to acquire a direct or indirect capacity to deal with or control less 
anthropomorphised forces so that this conceptual world of invisibilia can 
be made tractable. That is what ritual systems are largely for. But what 
is ritual? It may be defined as a set of words and associated actions which 
are believed not only to establish links with the divine order but also to 
be able to affect it, sometimes in radical ways. It is within the context of 
ritual that the discussion of magic fundamentally belongs, though there 
has been a huge debate as to the relationship between the two, some 
scholars striving manfully to make a clear distinction, others arguing, as 
I should myself, that the distinction is meaningless and misleading in 
many contexts because the loading of the word ‘magic’ is so heavily 
determined by the Christian belief system and its long-term sociological 
consequences.? 

From such subliminal beginnings each society will develop concepts 
and practices in its own, sometimes very idiosyncratic, ways. Our specific 
concerns in this paper lie with Egyptian and Greek cultures, and it is to 
the analysis of their expression of these imperatives and concepts that we 
now turn. 


The Greek perception 


Greeks denoted divine beings by a number of terms some of which reflect 
a hierarchy of power (theoi, daimones, heróes), whilst others are less 
sharply focused, such as to theion, “that which is divine". These vaguer 
terms indicate a conviction that divine activity is present but also an 
unwillingness to be definite about who or what is involved.* The Classi- 
cal Greek gods were immanent, unconditionally immortal, and possessed 
of an enormous power which placed them far beyond the constraints 


+ See, for example, GOODE, Ethnos 14 (1949), 172-82; TAMBIAH, Magic, Science, Reli- 
gion; THOMASSEN, in: H. MONTGOMERY, E. THOMASSEN and D.R. JORDAN (eds.), World of 
Ancient Magic, 55-66. 

^ [n general see BURKERT, in: R. HAGG (ed.), Greek Renaissance, 115-9; Greek Reli- 
gion; EASTERLING and MUR (eds.), Greek Religion and Society; GUTHRIE, Greeks and 
their Gods; KEARNS, in: A. POWELL (ed.), Greek World, 511-29. 
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imposed on normal human action. At the same time they were anthropo- 
morphized in their psychological makeup and normally in their forms. 
Certainly, it was acknowledged that gods could be polymorphous, Zeus 
being a conspicuous example, but such mutability was not a recurrent or 
pervasive feature of the Greek concept of divinity. These gods played a 
crucial role in human affairs and, in the main, operated in moral terms, 
though that morality was firmly defined within Greek parameters and 
could involve attitudes and behaviour which we should regard as dis- 
tinctly reprehensible. The gods patrol the moral system, and it follows that 
the gods' cosmicizing role is a conspicuous theme in Greek thought, a 
theme which is based ultimately on a concept of a universe demarcated 
by boundaries where everything and everybody has its fixed time and 
place. These must be respected, and the transgression of these boundaries 
was regarded as a guaranteed recipe for disaster. Increasingly from the 
late sixth century onwards this conceptual universe is mentally structured 
to all intents and purposes as a system, both mechanical and moral, which 
has its laws that are knowable and which human beings are expected to 
recognize and obey. Within this world “magic” has no proper place. 
Mageia, manganeia, or whatever term Greeks might use to denote 
"magic", covers a phenomenon which is only sharply defined in Greek 
texts from the fifth century BC and is regarded as conspicuously failing 
to recognize the principles just described by trying to overthrow them; it 
is clearly regarded as a reprehensible activity which is to be avoided and 
shunned by all right-thinking people. Its practitioners are seen as inter- 
rupting the course of nature itself and are frequently regarded as even 
attempting to coerce the gods themselves. The magician's actions are, 
therefore, quite clearly impious and an insult to the divine. Dickie puts 
the issues very well when he describes the fifth-century view as one of 
“abhorrence for a form of conduct that is at the same time mysterious, 
secretive, audaciously wicked, irreligious, that seeks to upset the due 
course of nature and that does not accord the gods their proper dignity, 
but treats them as creatures to be manipulated at will" 7 The develop- 
ment of the distinctive Hellenistic cosmogonical system associated with 
the Egyptian luminaries Nechepso, Petosiris, and Hermes Trismegistos, 
if anything, accentuated this view. This system, which lay at the basis of 
astrology and magic, taught that the universe was based on a series of 


> DICKIE, Magic and Magicians, 27. In general see BREMMER, ZPE 126 (1999), 1-12; 
FARAONE and OBBINK (eds.), Magika Hiera; FLINT, in: R.L. GORDON, V. FLINT, G. LUCK 
and D. OGDEN (eds.), Athlone History of Magic, 277-348; GRAF, Magic in the Ancient 
World; OGDEN, Magic, Witchcraft, and Ghosts. 
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concentric spheres within which heavenly bodies moved. These astral 
bodies and all things within the cosmos were interlinked by the principle 
of sympatheia which worked through emanations or energeiai which 
might even be anthropomorphized as the daimones of traditional Greek 
religion or the angeloi of Judaeo-Christian tradition. Even in this strangely 
unclassical world Greeks still took the view that meddling with the mech- 
anism was a thoroughly unacceptable course of action. This Greek per- 
ception of “magic” has cast a very long shadow. It has been handed on 
to the Christian Church and has radically affected perceptions of magi- 
cal activity in Medieval and modern Europe. 


The Egyptian perception 


The Egyptians mapped their world in very different terms from those 
employed by the Greeks of the Classical period, though the Greeks them- 
selves had a marked tendency, quite wrongly, to assimilate Egyptian 
thinking to their own. P To be sure their concept of the gods and the world 
order at some points agrees with that of the Greeks, their gods are char- 
acterized by enormous power, immanence, and anthropomorphized 
behaviour. On the other hand, the Egyptian gods were absolutely depen- 
dent on human aid, show a marked mutability of form, enjoy only a con- 
ditional immortality, and occupy a supreme position in a continuum of 
being far different from that of the Olympian gods. This concept of a 
continuum of being, within which status is determined by varying degrees 
of power and capacity, is crucial to an understanding of the way in which 
the Egyptians structured their world and came to terms with it.’ There is, 
however, in addition, a notion that there is also a nexus of intangible links 
within this cosmos which could be described by the word heka and which 
bears so close a resemblance to the principle of sympatheia that a con- 
nection must be extremely probable. 

Heka has caused no end of trouble, usually without anyone being aware 
of it. The standard English translation is “magic”, and this rendering has 
its parallels in all European languages with which I am familiar. The trou- 
ble with such translations is that the term “magic” and its counterparts 
have overwhelmingly a negative loading, implying activities which are at 
best ridiculous and, at worst, downright wicked. Heka has none of these 


6 Herodotus is the best known exponent of this thinking: see LLOYD, Herodotus Book 
I. 

7 In general see HORNUNG, Conceptions; LLOYD, in: W.K. SIMPSON (ed.), Religion and 
Philosophy, 117-33; SHAFER (ed.), Religion in Ancient Egypt. 
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implications because “magic”, in our sense, did not exist for much of 
ancient Egyptian history. The best English rendering of the word by far 
is “ritual power”. 

Heka is an essential part of the makeup of the Egyptian gods. The Book 
of the Celestial Cow, which first appears in its current form in the tomb 
of Tutankhamun, has much to say of it in describing the cosmogonical 
process which is the main thrust of the text.* Here Re speaks of heka as 
being his soul, and the ritualist who is to use the text is required at one 
point to intone the words: “I am this Pure Heka which is in the mouth, 
and in the body of Re ... I am his (i.e. Re's) soul — Pure Heka". In 
Papyrus Bremner Rhind written in 312 BC? it features very prominently 
as an integral part of divine beings: at 24, 3-4, the defeat of Apophis, the 
foe of Re and embodiment of chaos, is described in the following terms: 
*... thy (power of) movement is taken away, thy flesh is beaten from thy 
body, thy soul is parted from thy shade, thy name is destroyed, thy magic 
is crushed, and thou art destroyed”; at 24, 8 ff we read: “the great flame 
which issues from the Eye of Horus comes forth against thee ... and 
fierce is its flame against thy soul, thy spirit, thy magic, thy body and thy 
shade". In these and parallel texts heka is presented on the same terms 
as the standard elements of the Egyptian concept of the personality, i.e. 
it has the same physical reality as they did. Heka 1s equally a possession 
of positive and negative divine forces; in this text it is used or usable by 
Re, Re's assistants, Thoth, Isis, and the protective goddess named the 
"Glorious Eye". On the other hand, throughout the text we are continu- 
ally informed that heka is equally a possession of the demonic Apopis. 
In the practice of heka the importance of purity is continually and force- 
fully emphasized: in the Book of the Celestial Cow we read: 


“If a man pronounces this spell over himself he should be anointed with oil 
and unguent, the censer being in his hands with incense. Natron must be 
behind his ears, bed-natron must be in his mouth, dressed in two new gar- 
ments, having washed himself in inundation water, shod in white sandals, 
and the figure of the Truth goddess being painted on his tongue in green 
painter's colours. If Thoth intends to read this for Re, he should purify him- 
self with a purification of nine days. Servants and men should do the same". 


Within this world there is no such thing as a concept of the natural order 
which can be contravened or transgressed, and there is no such thing as 
the supernatural. It is a world of limitless possibilities which range from 


8 For a full translation see PIANKOFF, Shrines of Tut-Ankh-Amon, 27 ff. 
? For a full translation see FAULKNER, JEA 22-24 (1936-1938). 
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the normalities of human experience to the highly unusual, but all are 
part of one coherent spectrum of possible phenomena. Gods, however, are 
one thing, human beings another. Men too can mobilize heka, but for 
them it is not an intrinsic quality but something which must be acquired 
by learning. For most Egyptians their personal capacities lay at the nor- 
mal end of the spectrum, but for those with a knowledge of words and 
actions of power, the range of the possible is infinitely greater. Heka- 
practitioners are, therefore, typically called rhw-h(w)t, “knowers of 
things"; only such as these are masters of heka, and they are persons of 
great prestige who can even feature in tradition as gods or kings.'? Their 
activities are not seen in any way as being intrinsically culpable, though 
clearly it would be possible to use one's knowledge in ways which were 
regarded as such.!! 


Some Greek literary texts on Egyptian magic 


As far back as Homer Greek texts show an inordinate respect for Egypt- 
ian sophia and phronesis. The Odyssey speaks with awe of the potent 
effects of the drugs of Egypt and of the medical expertise of the Egyp- 
tians,! but the relevant lines give no explicit indication that magic is 
involved. Later writers are not so reticent. Josephus in the first century 
AD informs us that the wisdom and prudence of Solomon even surpassed 
that of the Egyptians, despite the fact that the Egyptians were regarded 
by everyone as excelling all men in understanding. It is clear from later 
comments that this is meant to include expertise in epddai, “incanta- 
tions”, and exorköseis, “exorcisms”, which could be used to drive out fa 
daimonia.'? Pseudo-Callisthenes is equally fulsome: 


“The wisest Egyptians, offspring of the gods, having established the mea- 
surements of the earth, calmed the waves of the sea, having taken the mea- 
surements of the Nile, having demarcated the position of the stars in the 
heavens, handed on to the world mastery of language «and» the invention 
of the power of magic". D 


Similar paeans of praise can also be found in the Hermetika and related 
literature. 


19 For studies of Egyptian magic see BUDGE, Egyptian Magic; Jaco, Magic and Mys- 
tery, PINCH, Magic; RITNER, Mechanics; WILKINSON, Symbol and Magic. 

!! E.g. Nemtynakhte's desire to use magic for purposes of theft in Eloquent Peasant: 
see LICHTHEIM, Egyptian Literature, vol. I, 170. 

12 IV, 219 ff. 

P Josephus Jewish Antiquities, VIII, 42-5. 

14 KROLL, Historia Alexandri, L 1. 
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The earliest explicit Greek reference to magic in Egypt occurs at 
Herodotus, H, 181. This arises in connection with his discussion of Ama- 
sis’ alliance with Cyrene where we are informed that Amasis, who was 
Pharaoh from 570-26 BC, married Ladike, who was probably the daugh- 
ter of Battus II, but then found that he could not have intercourse with 
her. As a result of this he accused her of witchcraft: *O woman, you 
have put a spell on me". Ladike then made a vow to Aphrodite that she 
would send a divine image to Cyrene if Amasis had intercourse with her, 
and she was then successful in her marital relations with the king. For our 
purposes it does not matter whether all the details here are historical, 
though I have little doubt of the reality of the alliance itself. Our concern 
is with the passage as evidence of the Greek perception of what was 
alleged to have gone on, and that brings me, in the first instance, to the 
justification of the translation which I have just given. The Greek reads: 
“FO  yóvai, katé pe épapnaëac”. The verb katapharmassó is translated 
by Powell as “drug”.!? It does not occur elsewhere in Herodotus, but 
there is a most instructive passage in Book VII which uses a closely cog- 
nate word: 


“The magoi tried to get favourable omens by sacrificing white horses into 
it (i.e. the River Strymon). Having performed these magic rites into the river, 
and many other things in addition to them in Edonian Ennea Hodoi, they 
marched over the bridges which they found already over the Strymon”.!° 


Here the word which I have rendered “perform magic rites" is phar- 
makeuö. The context itself demonstrates that we are not dealing with 
drugs, and that the word already has the more general meaning ‘to per- 
form magical rites', and it seems extremely probable that such an 
extended use of the related verb also has those implications in Book II. 
If we accept this interpretation, several points become noteworthy: in the 
first place, references to what we and the Greeks would refer to as magic 
are extremely rare in Herodotus, and to comment on such things was 
clearly under normal circumstances well beneath his dignity; in both 
cases we are dealing not only with foreigners but with foreigners who 
subsequently acquired a formidable reputation in the Classical World for 
expertise in the magical arts, i.e. Persian magoi and Egyptians. To 
Herodotus, it would appear, “magic” was a more visible phenomenon 
amongst non-Greeks; such activities as that ascribed to Ladike were a 
pervasive and accepted part of life in Egypt, where rituals designed to 


5 POWELL, Lexikon to Herodotus, 190. 
16 VII, 113/2-114/1. 
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achieve success in matters of love are well known and did not intrinsi- 
cally carry the negative loading which they would have done in Greece 
where such actions would be concealed or ignored as far as possible — 
and that, in itself might well suggest that we are dealing here with an ele- 
ment of Egyptian rather than Greek tradition. It might be argued that, 
since the activity in question is regarded in a negative light, we might well 
be confronted with the intrusion of Greek attitudes to magic, but, as 
already stated, the Egyptians themselves were more than willing to recog- 
nise that such rituals of control could have their negative dimensions. 

Rather later we encounter another historical Egyptian king involved in 
ritual acts which the Greeks categorized as “magic”, but in this case he 
is the protagonist rather than the victim. The ruler in question is 
Nectanebo II and the text the pseudo-historical Alexander Romance whose 
surviving versions do not antedate the third century AD.!’ However, it is 
clearly an amalgam of material which is sometimes much earlier, and 
that must surely hold true of the Nectanebo episode with which it begins; 
for the impulse to claim an Egyptian ancestry for Alexander the Great is 
likely to have arisen much closer to the Macedonian conquest of the coun- 
try than the heyday of the Roman Empire, and it seems reasonable to 
accept an early Hellenistic date for the genesis of this element at least, 
though there can be no doubt that it has been subjected to overlays of later 
material.!* 

From the very beginning this fascinating narrative presents us with the 
king himself as a consummate master of the magical arts. He is superior 
to all men in magiké dynamis (magical power). He had mastery of the ele- 
ments of the universe and never used his military forces to repel an 
attacker, but he went into the palace and took a bronze bowl, filled it 
with water, recited a spell, brandished an ebony wand, and called on the 
“messengers” (angeloi) and Ammon. The following text is damaged, but 
he clearly placed models of the enemy ships into the bow! and destroyed 
them, thereby destroying the enemy. Subsequently, whilst engaged in a 
similar activity, he had a vision of the enemy ships being steered towards 
Egypt by the gods of Egypt, and he departed the country in disguise to 
end up eventually in the Macedonian city of Pella. There he took to wear- 


17 For this text see KROLL, Historia Alexandri; MERKELBACH, Quellen des griechischen 
Alexanderromans; STONEMAN, Alexander Romance and in: J.R. MoRGAN and R. STONE- 
MAN (eds.), Greek Fiction, 117-29. 

18 The Egyptian dimensions have been discussed, amongst others, by LLOYD, Historia 
31 (1982), 33-55; STONEMAN, in: J.R. MoRGAN and R. STONEMAN (eds.), Greek Fiction, 
117-29; AUFRERE, in: A. MOREAU and J.-C. TURPIN (eds.), La Magie, 95-118. 
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ing the typical dress of an Egyptian prophétés and set himself up in busi- 
ness as an astrologer. In Egypt the oracle of Hephaestus (Ptah) was con- 
sulted, and the prophecy was received that Nectanebo would retum in 
the form of a young man (i.e. as Alexander the Great). 

Meanwhile back in Macedonia Nectanebo’s fame as a prophet reached 
such heights that he came to the attention of Olympias, wife of King 
Philip IT, who proved most anxious to avail herself of his abilities. He was 
summoned and presented himself to the queen. We are told that 
Nectanebo had a taste for the ladies and was much taken by the queen's 
beauty. She addressed him as “best of astrologers" and entered into con- 
versation with him. She asked for confirmation that he really was an 
Egyptian, clearly an important consideration, and then asked him what 
method of prophecy he used. He replied that there were many different 
ways of doing it, providing a long list, and then commented that he used 
all of them but “being pre-eminently an Egyptian prophet, I am both a 
magos and an astrologer". He then indicated that it had been prophesied 
that he would foretell the future of a queen and that what he had said 
would be found to be true. He then cast a horoscope for her, putting 
together a most elaborate chart made of ivory, ebony, gold, and silver 
and proceeded to provide her with the information she required. He then 
indicated that, as an “Egyptian prophet and magos", he could be of much 
use to her in future, as and when required, but he then stated that, on the 
basis of her birth details, it was fated that she would have intercourse 
with a god on earth, would conceive by him, and would have a child who 
would be her avenger for the wrongs which Philip had done to her. She 
then enquired as to the identity of this god and was informed that it would 
be the Libyan Ammon. Nectanebo then left the palace and proceeded to 
collect plants which were most suitable for giving rise to dreams. Through 
these he enchanted her (mageusas). The Greek text of the Romance does 
not tell us how these were used, but the Armenian version is more oblig- 
ing. Nectanebo first made a decoction of them and then fashioned a wax 
female figurine and wrote Olympias’ name on it. He then made a wax bed 
for it to lie on. He then lit a lamp and threw the liquid onto it, calling up 
with oaths the relevant demons by means of which he was able to implant 
images in Olympias’ mind.'? As a result she dreamt of having intercourse 
with Ammon who informed her that she bad her avenger in her womb. 
She then sent for the astrologer and told him to arrange things so that she 
could associate with the god during the day. Nectanebo then laid claim 


I? For a translation of the Armenian see OGDEN, Magic, Witchcraft, and Ghosts. 
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to omniscience and ostensibly set about organizing what the queen 
required, though in fact setting things up for his own purposes. He told 
her to arrange for a chamber to be made available next to hers so that he 
could ensure that she was not frightened by helping her “through my 
incantations” because the god would first come as a snake, then would 
change into Ammon, then into Dionysus, and then into the form of 
Nectanebo himself. The mixture of cunning and extraordinary skills con- 
tinued to the end of the episode, and included a display of mastery over 
an animal, a further episode involving the ability to engender dreams, 
and another feat of astrology which enables her to give birth at the right 
time. “Sit down just now, Queen, on the birth stool that bestows bless- 
ing ... Jupiter is in midheaven ... and becomes Aries-Ammon ... and 
makes an Egyptian man king and ruler of the universe" A 

Clearly the driver of this narrative is the old Egyptian concept of the 
theogamy as the theoretical basis for the divinity of the king.?! But, since 
this is not strictly speaking an example of magic, we must pass on to 
issues which fall into that category: 


1. The concept of the king as a master of heka and esoteric learning in 
general is firmly established in Egyptian tradition and fits Nectanebo 
perfectly. 

2. The master of heka is also presented as a visionary able to foretell 
the future. This was clearly regarded as part and parcel of magike 
dynamis, and this again has Egyptian parallels.?? 

3. The Egyptian concept of divine mutability is clearly present. 

4. The association of Ammon with the snake is well established in 
Egyptian religion.? 

5. The praxis is compatible in numerous respects with Egyptian usage: 
lecanomancy is known in Egypt from at least the New Kingdom;** 
and the use of wands, the invocation to a god, the employment of 
models, performing enchantments through secret knowledge of the 
properties of plants and the use of names, and mastery over animals 
all have Egyptian parallels. 

6. Nectanebo dresses as an Egyptian priest in a Macedonian context, 
evidently because Egyptian practitioners were expected to distinguish 
themselves in this way even in a Graeco-Macedonian environment. 


20 Translation after ibid., 59. 

2! BoNNET, Reallexikon, 383. 

? E.g. Djedi in the Westcar Papyrus is both a heka-practitioner and a prophet: 
LICHTHEIM, Egyptian Literature, vol. I, 217 ff. 

23 LLoyD, Herodotus Book II, 325. 

^^ DEMICHELIS, in: Y. KOENIG (ed.), La Magie, 149-63. 
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7. The protagonist is able to set himself up in business as an Egyptian 
prophétés, something which was quite normal at a time when itiner- 
ant Egyptian practitioners, genuine or fraudulent, were very much 
part of the cultural landscape.” 

8. The importance of the astrological dimension is very great, and it 
emerges that, although there are many methods of prophecy available, 
the true Egyptian prophetes must be an astrologer. Fowden writes of 
this dimension: "the fundamental presupposition of astrology — 
namely belief in a direct and calculable connection between plane- 
tary movements and human actions — first emerged in the aftermath 
of Alexander's conquests, through a fusion of Greek with Egyptian 
and Babylonian ideas effected principally by the Stoics”,*° i.e. when 
we are faced with astrology, there is ipso facto an Egyptian input. 

9. The true Egyptian prophetes was also expected to be a magos, i.e. a 
master of incantations and the casting of spells. Here again we are in 
the world of the Egyptian heka-practitioner. 

10. There is an element of trickery involved in that Nectanebo uses his 
mastery of heka to achieve his own sexual ends, but it is doubtful 
whether a double-dyed Egyptian would regard this as incompatible 
with a practitioner's calling since the trickster dimension can even 
appear in Pharaonic accounts of divine action.? 


We turn next to a much discussed passage in Porphyry's life of the Neo- 
platonist philosopher Plotinus (205-269/70 AD), a work which Porphyry 
(232/3-c.305) produced as a preface to his edition of the latter's Enneads 
at the very beginning of the fourth century.” Plotinus himself was born 
in Egypt, apparently in Lycopolis in Upper Egypt, and had been a pupil 
of Ammonius who is alleged to have come from Bruchion in Alexandria. 
This Egyptian luminary is claimed to have had a great influence on Plot- 
inus, and indeed on a number of other major figures in the intellectual life 
of the time, though for us he remains, as Theiler rightly commented, noth- 
ing more than “ein grosser Schatten".?? Without new evidence it will 


25 They were far from unknown in earlier Greek tradition: BURKERT, in: R. HAGG (ed.), 
Greek Renaissance, 115-9. 

26 OGDEN, Magic, Witchcraft, and Ghosts, 91 

27 E.g. Horus wins his boat race with Seth by trickery in the Contendings of Horus and 
Seth: LICHTHEIM, Egyptian Literature, vol. II, 220 ff. 

28 Greek text in HENRY and SCHWYZER, Plotini Opera I, 82; translation and commen- 
tary in EDWARDS, Neoplatonic Saints. 

2 Quoted by Dopps, Fondation Hardt pour l'étude de l'antiquité classique. Entretiens, 
32. 
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continue to be an open question, notwithstanding Ammonius’ very Egypt- 
ian name, how much native Egyptian culture had influenced Ammonius’ 
thought or, by association, that of Plotinus. Plotinus subsequently moved 
to Rome where he opened a school, but the Egyptian connection contin- 
ues since a number of Egyptians gravitated to his circle, including one 
with the decidedly Egyptian name of Potamon* “whose education was 
Plotinus’ concern"?! These connections gave rise to the very episodes 
which are our immediate focus of interest. 

At Chapter 10 of the Life we are informed that an Alexandrian called 
Olympius, another pupil of Ammonius, was filled with jealousy of Ploti- 
nus and tried to surpass him in philosophy. This led him to have recourse 
to magic. We are not told the details, but we are clearly informed that the 
magic was astral in character. The key word in the Greek is astroboleö 
which Liddell and Scott and Ogden both translate as *sun-scorch".??^ How- 
ever, given the structure of the Hellenistic cosmology which I have already 
described, it is much more probable that it means “starblast”, and 
Edwards’ recent translation “injure through the stars" seems infinitely 
preferable. This must have meant that he used his expertise in magic to 
affect the energeiai which were widely claimed to emanate from astral 
bodies and which were believed in classic astrological doctrine to influ- 
ence human affairs. Dodds characterizes these actions in rather general 
terms as “the use of aggressive magic”, whilst Fowden suggests that he 
activated “malign astral energies" ?* Ogden is inclined to regard the magic 
as taking the form of a binding spell on the basis of the similarity of the 
symptoms described by Plotinus and those which occur in other descrip- 
tions of binding magic,” and he may well be right —clearly one way of 
using astral energeiai would be to activate malign forces, but an equally 
effective strategy would be to redirect the energeiai which normally played 
upon Plotinus so that he became less effective in his practice of philoso- 
phy. Be that as it may, Olympius' efforts ricocheted, and, although Ploti- 
nus suffered spasms which are likened to "purse-strings being drawn 
tight", he was protected from harm by the potency of his soul (psyché). 


30 EDWARDS, Neoplatonic Saints, 18 ff. 

*! Tbid. It should the noted that the term "Egyptian" is ambiguous in the Hellenistic 
and Roman periods. It may denote someone who is ethnically Egyptian, a person of Greek 
culture who lived in Egypt, or any mixture of the two. 

32 LIDDELL, SCOTT and Jones, Greek-English Lexikon, 263; OGDEN, Magic, Witchcraft, 
and Ghosts, 218. 

$3 Fondation Hardt pour l'étude de l'antiquité classique. Entretiens, 29 

* FOWDEN, Egyptian Hermes, 129 

3 OGDEN, Magic, Witchcraft. and Ghosts, 218. 
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It cannot be said that the legacy of Pharaonic Egypt is particularly evi- 
dent in this passage. It is in some degree present in the Hellenistic astral 
cosmology which lies at the base of the narrative, and the talk of purse 
strings also recalls the Egyptian magician's interest in knots and their 
binding capabilities. On the whole, however, the feel of the narrative, 
particularly its condemnatory attitude towards the use of magic to harm, 
is very Greek. The sequel, however, is an altogether different matter. 

The discussion of the personal genius continues in the same chapter 
with a description of the arrival of an Egyptian priest who became 
acquainted with Plotinus. This priest persuaded Plotinus to participate in 
the conjuration of Plotinus’ personal daimön. This Plotinus agreed to do, 
and the conjuration took place in the temple of Isis which was the only 
site regarded by this priest as sufficiently pure for the purpose. During the 
conjuration it was a god (theos) who emerged, not a daimön, though it 
did not prove possible to talk to the god because a companion partici- 
pating in the rituals strangled the birds which he had been holding as a 
protective device. 

What are we to make of this narrative? In particular, is there anything 
here which we can regard as Pharaonic? Clearly the distinction between 
theos and daimön belongs firmly in a traditional Greek context, but other 
elements do not. The association of an Egyptian priest with magical prac- 
tice lies unequivocally within the bounds of acceptable Pharaonic prac- 
tice; the location in a temple of Isis as well as the heavy emphasis on the 
importance of purity belongs in the same context; as has already been 
pointed out, astrology is, at least in part, an Egyptian creation; further- 
more, the idea that human beings may have a god residing within them 
is also securely rooted in the Egyptian conceptual world, e.g. in a New 
Kingdom funerary text we read the words, ^May you enter eternity in joy 
in the favour of the god who is within you. May your heart be with you 
and not forsake you" 77 It is, of course, true that, as early as the great days 
of Classical Athens, we find Socrates speaking of his being guided by fo 
daimonion?* and that it is possible to argue that passages like that in Por- 
phyry reflect this thinking, but it cannot be ignored that the concept of 
the oikeios daimön, which plays such an important part in Egyptian astrol- 
ogy,” could well owe something to Pharaonic Egyptian thought and that 


36 E.g. PINCH, Magic, 189. 

37 The development of this idea is analysed by BoNNET, Reallexikon, 225 ff.; OTTO, 
Biographischen Inschriften, 38 ff. 

38 Apology 3lc. 

3? EDWARDS, Neoplatonic Saints, 19, n. 106. 
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we should, at the very least, allow for a convergence of thought where 
concepts of the two cultures have reached an easy accommodation. The 
conjuration of the theos out of Plotinus’ body is more problematic. At first 
sight the reader may be inclined to think of the Egyptian concept of the 
ka, an element in the human body which was separable and which can 
feature as an entity comparable to a guardian spirit, but the ka could only 
be separated from the body at death and does not look like a probable pro- 
totype for the idea lurking behind the concept in Porphyry.? There is, 
however, an approximate parallel in the Egyptian idea that spirits could 
inhabit a living body and could be extracted by a master of heka, the late 
pseudepigraphic tale of the Princess of Bakhtan providing an excellent 
example.*! Be that as it may, we must concede that the evidence that 
there are Egyptian elements lurking in this part of the narrative of Por- 
phyry is strong. 

So much for historical figures. Let us now turn to even more fictional 
descriptions of what the Greeks regarded as Egyptian magical prowess, 
first a passage from Thessalus of Tralles’ De Virtutibus Herbarum. The 
historical Thessalus was a contemporary of the emperor Nero, though the 
surviving tradition on his work is sometimes considerably later than that. ^? 
At one point in the surviving material we are told that Thessalus has such 
an appetite for achieving the highest standards in several branches of 
learning, particularly healing, that he went to Alexandria to pursue these 
interests and gained access to a book of Nechepso and tried it but found 
that it did not work. His abortive efforts made him a figure of fun, and 
he tried to recover the situation by travelling in Egypt because he felt he 
could not return home without registering some success in the art of heal- 
ing. He asked the gods for assistance, initially, it would seem, without 
success. Eventually he arrived at Thebes where he consorted with the 
priests, but he found most of them wanting. One priest, however, stood 
out from the rest, and he offered Thessalus instruction in lecanomancy. 
This priest he eventually prevailed upon to arrange for him to have a con- 
versation with a god. The priest promised to organize this, but instructed 
Thessalus to purify himself for a period of three days. On the third day 
Thessalus presented himself to the priest who had prepared a pure cham- 
ber, and he was instructed to ensure that he had writing materials to note 
down any words which were spoken. He was then offered the option of 
necromancy or a conversation with a god, and opted for a conversation 


% For a detailed discussion of the ka see BONNET, Reallexikon, 357 ff. 

*! LICHTHEIM, Egyptian Literature, vol. II, 90 ff. 

42 For this intriguing figures see FRIEDRICH, Thessalos von Tralles, OGDEN, Magic, 
Witchcraft, and Ghosts; FOWDEN, Egyptian Hermes, 244, Index s.v. 
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with Asclepius on a one-to-one basis. The priest was clearly not very 
pleased at this but agreed to cooperate. Thessalus was then shut up in a 
chamber which contained a throne, and the god was summoned up by the 
priest's use of a series of names. After an encouraging address from the 
god Thessalus asked him why he had failed in his attempts to use the 
book of Nechepso. The god replied: 


“King Nechepso was very sensible, and endowed with all virtues, but he 
received none of the things which you seek to learn from the voice of a god. 
But these excellent qualities allowed him to observe the affinities of stones 
and plants, and he was aware of the times at which and the places in which 
the plants had to be picked. For everything waxes and wanes in due sea- 
son under the influence of the stars. The divine spirit is composed of 
the smallest particles and pervades all existence and in particular those 
places in which the stellar influences fall upon the structure of the uni- 
verse"? 


We are confronted here with another example of the recurrent recogni- 
tion that Alexandria and Egypt, in general, are major places for the acqui- 
sition of learning, particularly expertise in healing. As for the magic, there 
are a number of Egyptian inputs: 


1. The Hermetic dimension is very marked: King Nechepso, who is asso- 
ciated with the priest Petosiris, is endowed in Hermetic literature with 
great expertise in astrology; Asclepius is the Latin equivalent of Her- 
mes — Thoth; the god's comments are classic Hermetic doctrine in 
that they foreground the importance of astrological knowledge in 
insisting on "the crucial role played by the stars in the dissemination 
of divine "energies" through the universe, and in the related working 
of cosmic sympathy and fate" .^* 

2. The acquisition of arcane knowledge in secret or hidden chambers has 
its parallels in Egyptian tradition, e.g. in the Demotic story cycle of 
Setne Khaemwese we find Setne discovering the existence of a book 
of magic which had been written by Thoth but which had been buried 
with a prince called Naneferkaptah. This tomb he then entered in order 
to recover the document" We should also remember that hidden 
chambers or crypts are a common phenomenon in late temples in 
Egypt and that they were clearly regarded as places where arcane reli- 


^5 Trans. OGDEN, Magic, Witchcraft, and Ghosts, 53-4. 
^ FOWDEN, Egyptian Hermes, 91. 
^ LICHTHEIM, Egyptian Literature, vol. III, 127. 
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gious lore and artefacts could be stored away from the eyes of the 
uninitiated.“° 

3. The insistence on purity fits Egyptian practice very well. 

4. Lecanomancy is again mentioned as part of priestly lore. 

5. The Egyptian priest also offers necromancy as one possible experi- 
ence available to Thessalus, but he prefers to go for a conversation 
with a god. This is intriguing. In the first place, Thessalus avoids 
necromancy, reflecting the standard Greek view that such activities 
were highly reprehensible. The priest, on the other hand, has no qualms 
about participating in it. The subject of necromancy in Egypt has 
recently flared up into a major and highly fruitful debate. To some 
degree the argument is a matter of definitions, i.e. what exactly is 
necromancy? It is best defined as the summoning up of the dead to a 
confrontation with the living for the purpose of obtaining advice or 
knowledge frequently, but not necessarily, relating to the future. It has 
long been recognized that necromancy in this sense was practised in 
Egypt from the mid first millennium BC, but R. Ritner has recently 
been able to demonstrate that this practice and closely related phe- 
nomena are endemic in Pharaonic civilisation from a much earlier 
period and do not appear to bring with them any dimension of culpa- 
bility.” 

6. The use of the significant number three has many Egyptian parallels,^? 
though it must be conceded that three and its multiples are used in 
this way throughout the world.” 


Lucian's Philopseudes, written in the second century AD contains another 
intriguing tale of alleged Egyptian magic.” In it a certain Eucrates is pre- 
sented as narrating a discussion on the supernatural which had recently 
taken place at the house of a friend (Lucian's idea behind this narrative 
is to prove that people will believe anything). Eucrates claims that he 


46 BoNNET, Reallexikon, 401 ff. 

47 See RITNER, in: Y. KOENIG (ed.), La Magie, 285-304. Not all the instances cited by 
RITNER seem equally valid, e.g. at p. 293 he argues that we should regard the Instruction 
of Amenemhet I as a necromantic text. I see no reason to believe that the reader or audi- 
ence for this text would have assumed that the dead king had been summoned up from the 
underworld to deliver the address to Senwosret, and I am, therefore, disinclined to follow 
his view that this is a case of necromancy here. That is not to deny that we are not very 
far from it in such cases. 

48 WILKINSON, Symbol and Magic, 126 ff. 

49 THOMPSON, Folk-Literature, Index 791 ff. 

50 Philopseudes 33-6. Greek text in MCLEOD, Luciani Opera; translation and com- 
mentary in OGDEN, Magic, Witchcraft, and Ghosts, 33-6. 
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was sent to Egypt by his father to further his education. Whilst there he 
decided to sail south to try to hear the voice of Memnon, and in this he 
succeeded. This, however, he passes over, because he is much more inter- 
ested in telling his audience about his experience on the voyage south 
inasmuch as he was accompanied by a man from Memphis who was one 
of the scribes of the temple and deeply learned in Egyptian culture. It 
was claimed that he had acquired his learning from Isis by living under- 
ground for twenty-three years in Egyptian sanctuaries. It turned out that 
Arignotus, who was present at this story-telling session, knew this indi- 
vidual, whose name was Pancrates, and he describes him as “a holy man, 
clean shaven, in white linen, always deep in thought, speaking imperfect 
Greek, tall, flat-nosed, with protruding lips and thinnish legs". On the 
journey south this priestly figure performed many marvels, including rid- 
ing on crocodiles. He became great friends with Eucrates and by his 
capacity to convert objects into humans was able to provide whatever 
servants they needed. Pancrates was not prepared to teach the spell 
(epöde) for this, but Eucrates eventually learned it and tried it out for 
himself, but his knowledge was only partial, and he got himself into seri- 
ous difficulties from which he was only extricated when Pancrates 
returned. This was the end of their beautiful friendship. 

Once more we are confronted with a narrative in which Egypt is pre- 
sented as a fount of wisdom and knowledge, and here again we find ele- 
ments that reflect aspects of Egyptian magical activity or attitudes to it: 


]. Scribes of the temple could indeed be men of great learning, though 
we are treated to a highly satirical stereotype of what such a person 
might be expected to look like! The name Pancrates, “ All-powerful”, 
reflects, possibly ironically, the Greek perception of the high level of 
expertise enjoyed by Egyptian priests. 

2. This learned priest performed many marvels which seem to have been 
carried out for entertainment purposes. This situation is very reminis- 
cent of episodes in the Westcar Papyrus where examples of heka in 
action are clearly being used for precisely this purpose." 

3. The text is based on the idea that it is possible to change objects into 
other things by reciting spells; there is no mention of a manual rite, 
but that is not excluded. Here again we have a trait which fits Egypt- 
ian practice,” though it must be conceded that it is far from confined 
to the Egyptian milieu. 


5! LICHTHEIM, Egyptian Literature, vol. I, 215 ff. 
52 FAULKNER, Book of the Dead. 
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Our final author is the fourth-century Greek novelist Heliodorus. In Book 
3 of the Aithiopika we are presented with the figure of Calasiris who is 
said to be an "Egyptian and a prophet". Theagenes, the hero of the novel, 
is described as wanting his assistance in dealing with a love affair, a 
request which leads Calasiris to comment that people are misled: 


“into thinking that the wisdom of the Egyptians is all one and the same. One 
is common and, as it were, creeps over the ground. It attends ghosts and cir- 
cles around the bodies of the dead. It clings to plants and relies on incanta- 
tions. Neither does it result in any good, nor does it confer any good on 
those that use it. For the most part it slips itself up, although it occasionally 
achieves some miserable trivial successes. It can make that which does not 
exist appear to do so, and it can cheat people of their hopes. It is an inven- 
tor of lawless activities and the servant of licentious pleasures. But the other 
wisdom ... the true one, of which the first variety is a corrupted version, 
masquerading under the same name, is one practised by priests and the 
prophetic caste from childhood. It looks up toward heaven; it associates 
with the gods and participates in their nature. It tracks the movements of the 
stars and so derives the benefit of knowledge of the future. It has nothing 
to do with these earthly evils but it devotes itself to all that leads to good 
and that is helpful to man" (III, 16). 


This contrast also emerges in Book 6, 12 ff. The passage begins with 
Charicleia and Calasiris coming upon the corpses of Persians and Greeks 
left over from a battle. They encountered an old woman embracing the 
corpse of one of the Egyptians. Initially this woman concentrated on stan- 
dard mortuary offerings but then moved on to performing rituals which 
are described in some detail and which were designed to bring her son 
back to life. Heliodorus comments that this whole procedure was “impi- 
ous but customary for Egyptian women". When the son is resurrected by 
her magic (manganeia) and made to stand upright, she grilled him about 
the fate of her other son. Her son then collapsed and was ruthlessly 
brought back to life by the woman a second time. Charicleia wanted 
Calasiris to avail himself of the opportunity to get information on 
Theagenes, but the priest refused on the grounds that it was unholy: 


“It did not befit a prophet either to attempt or to attend such rites. Prophets 
derived their divination from lawful sacrifices and pure prayers, but the 
impure and earthly actually derived their divination from circling around 
corpses”. 


The corpse then embarked on a blistering critique of his mother’s actions 
which are described as breaking the laws of humanity, violating the 
decrees of the gods, and unfixing with sorcery what was fixed. She is 
stated not to have any concern for his burial rites and to be concerned only 
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for herself. Soon after she accidentally fell onto spear-point and died of 
her wound. 


These fascinating episodes prompt a number of observations: 


1. 


Whilst the names of the protagonists are unequivocally Greek, the 
prophet/heka-practitioner is given an Egyptian name based on a word 
which had been known in the Greek world since at least the time of 
Herodotus.” This may be little more than local colouring, but it might 
still reflect awareness on the part of the writer that there was some- 
thing distinctively un-Greek about the way in which Egyptian priests 
and magicians operated. 


. Egyptian magic is represented as a possible instrument for dealing 


with a love affair. This is certainly a sphere in which Egyptian prac- 
titioners were highly active.” 


. The narrative clearly encapsulates both Greek and Egyptian percep- 


tions of magical activity: 

a) We are informed in terms of considerable distaste that there were 
Egyptian practitioners whose activities are thoroughly culpable. 
Indeed, the wording is very typical of the comments often made by 
Greeks against practitioners in Greek contexts and evidently reflects 
the standard Greek attitude to magic. 

b) There is particularly heavy emphasis on necromancy as a magical 
activity which is not simply reprehensible but highly dangerous to 
boot. Here again it is impossible to escape the suspicion that we are 
confronted with a Greek overlay. 

c) The best Egyptian practitioners, who are obviously considered to 
be exponents of the ancient tradition, are priests, amongst whom 
the prophétai are singled out. Much emphasis is placed on astrol- 
ogy and its potential for telling the future. These practitioners 
are engaged in activities which are entirely positive and helpful 
to mankind. As so often in late texts, the Egyptian priests are cast 
very much in the mould of such philosophical schools as the 
Pythagoreans.? This view may be regarded as reflecting the 
Egyptian perception of heka-activity as something which is intrin- 
sically positive, even though it can be misapplied by the evil- 
minded. 


53 LLOYD, Herodotus Book II, 341. 
54 PINCH, Magic, 189, s.v. ‘love charms’. 
>5 FOWDEN, Egyptian Hermes, 56. 


EGYPTIAN MAGIC IN GREEK LITERATURE 119 


Conclusions 


We began by posing the question as to how much of Pharaonic magical 
practice and attitudes can be detected in Greek accounts of Egyptian or 
Egyptianizing magic. The earliest explicit reference seems to appear in 
Herodotus during his discussion of the relationship between Amasis and 
Ladike. References to magic are very rare in Herodotus, and this exam- 
ple may well reflect the higher profile which magic enjoyed in Egypt. The 
attitude to magic in the passage in question is condemnatory to the extent 
that its alleged effects were regarded as negative, but this need not in 
itself indicate contamination by Greek attitudes since the Egyptians were 
fully aware that heka could be used for nefarious purposes. We are firmly 
in an Egyptian context in the Nectanebo episode at the beginning of the 
Alexander Romance. Pharaoh as a heka-practitioner is a frequent phe- 
nomenon, and the techniques are easily paralleled in Pharaonic sources, 
as is the association of the heka-practitioner with prophecy. Even the 
trickster dimension in Nectanebo is not out of place in Ancient Egypt. On 
the other hand, there is much talk of astrology and horoscopes which 
takes us firmly into the intellectual and religious koine of the Hellenistic 
and Graeco-Roman world where syncretism is so pervasive that defining 
origins is sometimes quite impossible, but even here we can be certain 
of a Pharaonic legacy. This late cosmological thinking is also present in 
the Olympius episode in the Life of Plotinus, but here, as so often, the 
Pharaonic dimensions are too deeply enmeshed with Greek material to be 
separated out with any precision. However, several features in the account 
of the conjuration of Plotinus' daimön have a certain or possible Egypt- 
ian provenance. 

We can be significantly more confident with the tales of Thessalus of 
Tralles and the adventures of Lucian's Eucrates where strong Pharaonic 
elements in the accounts of magical practice are beyond all dispute. 
Finally, Heliodorus provides a striking demonstration of the awareness 
which could still exist even at that late date of the differences which pre- 
vailed between Greek and Egyptian attitudes to magic. Overall, it 1s note- 
worthy that nearly all the passages show the traditional Egyptian ease 
with activities which Greeks would have describes as mageia. However, 
while there is much that an Egyptian heka-practitioner would have found 
entirely familiar, external influences have frequently led to marked 
changes from Pharaonic practice, the most prominent and pervasive being 
the introduction of astrology. Despite the undoubtedly seminal role of 
Greeks and Babylonians in its development, astrology was taken up with 
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such enthusiasm by the Graeco-Egyptian population of Egypt that Egyp- 
tians came to be regarded as the greatest exponents of this lore. Necro- 
mancy, despite ancient and respectable credentials in the land of the Nile, 
has been contaminated by the very negative Greek attitude to the prac- 
tice. Even the character of the Egyptian priesthood has been subjected to 
Greek influence in that they are clearly being presented and could doubt- 
less present themselves as though they were groups comparable to 
Pythagoreans. At one level, all these Greek elements are to be seen as 
examples of the convergence of two cultural traditions, each taking from 
the other what it wants, to the point where the interpenetration and inter- 
action become so complex that it is sometimes difficult to establish what 
is Egyptian and what is Greek. However that may be, although we are 
confronted in these texts with something approaching balanced reciproc- 
ity, the future is soon to see a violent swing to a perception, even amongst 
educated Egyptians, that Greek culture is the elite culture and the culture 
to espouse, and this perspective is to lead ultimately to the destruction of 
Pharaonic civilisation with the slow but irresistible fulfilment of the old 
Hermetic prophecy: 

“And yet a time will come when it will seem that the Egyptians have in vain 

honoured God with pious heart and assiduous devotion, and all holy rever- 


ence for the gods will become ineffective and be deprived of its fruit. For 
God will return from earth to heaven, and Egypt will be abandoned" .56 


And yet God did not entirely abandon Egypt. Rather, it may be argued 
that the religious influence of Pharaonic culture was its most enduring 
legacy in that the Egyptian stratum in the Hermetic Corpus is a major 
influence and that, through the dissemination of that corpus in the ancient 
and early modern world, the religion of the Pharaohs continued to cast 
its mysterious and invincible spell, and in some measure still does. 


56 Stobaei Hermetica xxiv in NOCK and FESTUGIERE (eds.), Corpus Hermeticum, vol. IV. 


BETWEEN ORDER AND DISORDER: 
A CASE OF SACRED PHILOLOGY 


Yvan KOENIG 
Catholic Institute of Paris & C.N.R.S. 


Introduction 


The theme of the specialized conference, "Egyptian Theology and 
Demonology: Studies on the boundaries between Divine and Demonic in 
Egyptian Magic", the acts of which this book presents, leads us to pre- 
cise that contrary to societies based on monotheistic revealed religions, 
we cannot oppose a world of a good god to nefast demonic beings. Or, 
to put it in other words, the notions of good and evil in ancient Egypt can- 
not be superposed on those of our societies, precisely because in ancient 
Egypt the gods can be at the origin of evil. In the magical texts, the gods 
are exactly on the same level as dangerous dead or ghosts. All of them 
are beings who may seriously endanger human life. 

A good example of this fact is offered by a passage of Turin’s magi- 
cal papyrus (PR! 120, 5-8): *Royal Decree of Osiris foremost of the 
Westerners ... to drive away a male dead, a female dead and so on ... 
the influence of a god, the influence of a goddess, to wit a male dead, a 
female dead ...".? 

A good part of P. Deir el Medineh 1, 1-2 is a manual giving indica- 
tions to fight against the deadly manifestation of the gods and their spe- 
cific symptoms according to the identity of the god in question. The 
wrath of the gods (b3w) is compared with the impurity and the illness 
caused by a spirit: "Take care of so and so born of so and so, rescue him 
from hunger, from thirst, from nakedness, from the wrath (b3w) of every 
god (10), every goddess, every impurity (5) of every male spirit, male 
adversary, female adversary" (PR 119, 9-10). In another passage of the 
same text the magician explicitly puts on the same level the deified dead 


! The abbreviation PR refers to the publication of PLEYTE and Rossi, Papyrus de Turin. 
The number following the abbreviation refers to the number of the plate in the publica- 
tion. 

2 BoRGHOUTS, Egyptian Magical Texts, 4. 
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(shw) and the gods, when he expresses the wish that the gods should 
remain in their temples as the dead souls remain in their tombs so that 
humankind may live in peace (PR 119, 9-10). I would like to examine a 
passage from the same papyrus (PR 118, 1-3): 
“My mouth is pure, my word is useful (3h), all what I have done is effec- 
tive (mnh) (because) I am pure in my own body on this day (2) of the fal- 
con. I came to save so and so born of so and so from every fear, from every 


trembling, from the wrath of every god, every goddess, of every male spirit, 
every female spirit, and from every bad and evil thing”. 


The mythological events lived by the gods may be lucky or unlucky as 
shown by the Calendars of Lucky and Unlucky days. This duality inside 
the divine characterizes every aspect of an Egyptian divinity. 

First of all Sekhmet, whose case has been well studied. A text dealing 
with the fearful goddess says: “You will have no power on me; I am of 
course the w‘b, who belongs to you".? Once neutralized by the purity of 
her priest, the dangerous goddess is henceforth submitted to him: “Then 
takes place a phenomenon of transfer and of assimilation of the qualities 
of the goddess by her officiating priest. So Sekhmet's priest is able at 
one and the same time, to transmit the diseases and to cure them".^ The 
ambivalence of the divinities may be more accentuated in the New King- 
dom than before, in correlationship with the movement of personal piety. 

The first device, at least in speech, used by the w‘b-priest and magi- 
cian is purification. Once purified, he could approach the gods and use 
their power with efficiency. Otherwise, the divine power might have been 
proved dangerous for him. The magical word consists of the core of the 
magical action. The basic device used by the magician is the transfer: he 
transfers a situation lived by the patient in the divine world. The magi- 
cal text is therefore fundamental and the magician is above all a scholar. 


The variants of the Louvre papyrus: a case of sacred intertextuality ? 
In Egyptological literature what is called “magical texts" are usually 
divided in two groups: 

A. The great compilations of texts. 


B. The texts which were effectively used for practical purposes (amulets). 


One could logically expect that a great part of the amulets were copies 
of texts from the first category. In fact, up to now only a small number of 


> VON KANEL, Les prétres-ouáb, 238. 
^ Tbid., 239. 
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amulets have been found in direct relation with the compilations of texts, 
and those are mere parallels. The case of the magical papyrus from the 
Louvre, however, is different. If its content was obviously inspired by 
that of the Turin papyrus, its variations —apart from one case— can only 
be explained by a voluntarily choice of the scribe, who deliberately intro- 
duced graphical or phonetical varieties, which were nevertheless mean- 
ingful, without hesitating to change the order of the sentences. Let us 
examine these transformations one by one. 


a. Simple parallel: 


“He is Horus in the nest of Chemnis” (PR 123, 5-6). It is found as such 
in the Louvre papyrus. 


b. Change of deictic: 


“He is the (pwy) youth son of Hathor" (PR 123, 6). It becomes "she is 
this (pf) youth son of Bastet" in the Louvre papyrus. 

The opposition pwy/pf might introduce a subtle opposition between the 
"now" of the speaker and the in illo tempore of the gods with the deis- 
tic pf indicating the distance? 


c. The variants of PR 124, 4: 


“Soped, master of the East, will scatter (hrhr) your nest and break (Sd) 
your egg”. 

This passage is at the origin of two different texts of the Louvre 
papyrus. 
cl. P. Louvre 3-4: “We shall destroy (hyhy) you in your tomb". 
This variant may be considered as a kind of explicitation of the metaphor 
of the Turin papyrus. 


c2. P. Louvre 7-8: “And I shall break (Sd) your egg". 

The two sequences are separated in the Louvre papyrus where the image 
of the destruction of the tomb is underlined, the egg signifying in that con- 
text the sarcophagus, so the Louvre version does accentuate the explici- 
tation of the metaphor. 


d. The variant of PR 124, 12: 


“We shall search (Ah) you in the Necropolis, and we shall search (whh) 
for your tomb", becomes in P. Louvre, 4: “And we shall search (wthh) 
for you with violence (m hdf)". 


5 VERNUS, Studi di Egittologia e di Antichità Puniche 7 (1990), 27-45. 
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The difficulty comes form this expression which is both rare and defec- 
tively written, but the reading is sure. Nevertheless, the difficulty is solved 
while considering the graphic similarity in hieratic of the groups hrt-ntr 
and bh dr The later being a deformation of hrt-ntr. 


e. The first variant of PR 124, 13: 


"And we shall not allow you to sail up to the North, and we shall not 
allow (you) to fare down to the South with the wind". 

The use of the parallelism between the North and the South is well 
attested in magical texts e.g. also in the Turin magical papyrus (PR 136, 
11). It is also found in a magical text from the Chester Beauty papyrus 
VII, vs., where it is used as a kind of refrain. In that case the threat is 
directed against a ghost: “I will not allow him to sail up to Abydos, I will 
not allow him to fare down to Busiris". 

This first variant corresponds to Louvre, 5-6: “We shall not allow you 
to sail up to the South, and we will not allow you to land”. This variant 
is meaningful, but 1f we compare the two texts, we notice that the hieratic 
group hnt has been changed into mnty. This transformation may also been 
explained by the graphic similitude of the two groups in hieratic. This 
concerns two groups of signs: 

— The group Ant is followed by a phonetic complement /n/ as in PR 124, 5. 
— The group rin normally followed by a phonetic complement /n/. 

The relative analogy of shapes between the two groups gives to the scribe 
the possibility of a play on signs, replacing one by another. 


f. The second variant of PR 124, 13: 


The second part of line 13 of the Turin text gives the following exam- 
ple: “And I shall make that the net (ih) will be against you in the sky, 
while Seth will be against you on earth". 

In the version from the Louvre papyrus, the moon (l'h) becomes the 
net (ih), with the drop of the ‘ayn. This desperation also belongs to the 
basic principles of the formation of the Ptolemaic script, as established by 
Fairman. But in our case the formation of the new word is both the nor- 
mal use of a phonetic law and a kind of exegesis founded on that law, 
an explicitation based on the phonetic amphibology. Thus, we reach the 
sphere of the sacred philology. 


6 FAIRMAN, ASAE 43 (1943), 296-7, 300, n. 1 and 320, n. 2. 
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Sacred philology and intertextuality in the papyrus from the Louvre 
Museum 


According to Drioton, the sacred philology "fut un système d'explication 
du monde, qui passa sans doute en son temps, apparemment trés reculé, 
pour le dernier mot de la science: il était fondé sur le postulat que, le lan- 
gage étant d'institution divine, les mots expriment par leurs sons la réal- 
ité profonde et les propriétés essentielles des choses, si bien que les rap- 
prochements verbaux permettent d'atteindre avec certitude les rapports 
métaphysiques on historiques réglés par les dieux. Les récits de la créa- 
tion par calembours, [...] furent inspirés par cette philosophie". This 
device leads to the graphic alchemy of the Esna texts.? 

In our case, the author made use of devices based both on phonetic 
amphibology and on graphic similitudes inside the hieratic writing. Some 
plays on signs are attested in demotic,? but they are mere literary games 
without any editorial function. In the Louvre papyrus, however, these 
modifications are used to create a new text. This is why we are authorized 
to speak of sacred intertextuality. This intertextuality may be defined as 
being a copresence relationship between two texts or more!? and, as such, 
being an aspect of sacred philosophy. The use of the graphic similitude 
is explained by the fact that: “Comme bien d'autres peuples, les anciens 
Égyptiens considéraient l'image non seulement comme le représentation 
d'une réalité, mais aussi comme un de ses modes de manifestation, une 
hypostase, pour ainsi dire ... On a parlé à trés juste titre, de “philologie 
sacrée"; on pourrait dire que les recherches sur l'écriture étaient une 
philosophie".!! It should not be forgotten that writing has divine origin 
and, as such, is sacralised. 

The editorial technique of the composer of the Louvre papyrus dis- 
plays a certain number of devices: simple copy, change of deistic, 
exploitation of the metaphor (PR 124, 4 and Louvre 10), amphibologies 
proper to the hieratic script and, finally, the passage of i‘h to ih with the 
meaning of "rope" or "net". As we have already seen, it is also the 
exploitation of a phonetic law. The same play on words is attested in 
other texts, too.!? 


7 DRIOTON, ASAE 44 (1944), 138. 

$ SAUNERON, Esna, 55-6. 

? MALININE, RdÉ 19 (1967), 163-6 and PESTMAN, RdÉ 25 (1973), 21-4. 
10 GENETTE, Palimpsestes, 8. 

11 VERNUS, in: G. FLAMMARION (ed.), Histoire de l'Écriture, 62. 

12 DERCHAN, RdÉ 15 (1963), 11. 
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It is also a paronomasis, which is well documented in texts since the 
pyramid corpus, as noted by Otto Firchow: 


“Auch in der Paronomasie wird man demnach mehr als eine spielerische 
Häufung stammverwandter Lautverbingungen zu sehen haben, in ihrem 
magisch bedingten Ursprung ist sie mehr eine Verstárkung des Kraft, die das 
Wort enthält und die damit zu erhöhter Wirkung komm" 17 


The paronomasia strengthens the magical potentiality of the words. But 
in the case of the Louvre papyrus this paronomasis is an understatement, 
since it is effective only to the extent that the Turin text is considered by 
the scribe as acting in the Louvre papyrus. It consists of a paronomasia 
at distance, as noted by Firchow: 


“Der Name ist die geistige, abstrahierte Form der Wesen und Dinge, in der 
Urzeit vom Weltschópfer durch seinen Ausspruch geschaffen, unabhängig 
von Raum und Zeit".!^ 


In a way, one could notice that every text refers to this initial assignment 
of the name. In the case of the Louvre papyrus, there is a double con- 
nection with both the original assignment of the names and with the Turin 
text. The assessment of Firchow may also explain why the scribe launches 
himself out in this complex game of variations. This game reinforces the 
magical potentialities of the text. In the case of the moon, its dangerous 
characterization relies, also, on its ancient identification with Khonsu as 
a war-god.!° 

The variants' common characteristic is that they are not used to com- 
pose a new text. The scribe of the Louvre papyrus draws his inspiration 
from the Turin text almost for the whole text. He constantly refers to the 
original text from Turin, using for that purpose the technical devices he 
possesses as a scribe. The initial text is used as a sacred reference, which 
cannot be modified, but it is explicated through appropriate literary tech- 
niques. He develops potentialities which are contained in the foretext. 
This sacralisation of the Turin text also manifests itself in the use of a dif- 
ferent level of language: the Turin's text is written in traditional Egypt- 
ian,!? that imitates imperfectly the classical language including, never- 
theless, some new Egyptian forms. The use of this "égyptien de tradition" 
clearly refers to a strong intention of sacralisation, and most of the mag- 
ical texts from New Kingdom are written in this language. The scribe of 


13 FiRCHOW, Grundzüge, 216. 

14 Ibid. 

15 KOENIG, Magie et magicien, 64. 

16 T use here the definition of what P. Vernus called: “l’égyptien de tradition". 
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the Louvre text chose mostly passages in the Turin papyrus which are 
written in New Egyptian, demonstrating an intention of efficacy and not 
one of sacralisation as in the Turin text. 

The variation between the Turin text and the Louvre papyrus refers 
clearly to what J.F. Quack calls the “open edition”, which means that 
among Egyptian literates (like in the European Middle Ages), there was 
never a strict observance of the general archetype; this aspect was intro- 
duced only in Hellenistic times!" acknowledging there is no necessity to 
make of this fact a general rule.! In a way the double attitude of the 
scribes towards the original magical text, that is to say simple copy or cre- 
ation of a “new” text may also be compared with their attitude concern- 
ing “holy texts", which may be “reproductive” or *productive",!? but 
this comparison is only partially valid, since the status of magical texts 
was less formal than the status of highly sacralised texts. Nevertheless, 
the latter were also subject to variations, which were generally based on 
adaptations to a new context, and their tendency to canonization is more 
pregnant in the Late Period.” 

This intertextuality is not manifested as an adaptation, but as a “sci- 
entific research": "saisir le monde partout oü se manifestait sa sub- 
stance, débusquer l'entrelacs des apparentements, des analogies derriére 
l'apparence des êtres et des choses".?! This technique is used since the 
Pyramid Texts with a specific purpose: to express the multiplicity of the 
potentialities of the creator.? All this sheds a new light on the creation 
of magical texts as well as on the use of great compilations of magical 
texts. This double exploitation of graphics and of phonetic possibilities 
announce the elaboration of Ptolemaic writing: 


“Moins que jamais les prêtres considéraient les hiéroglyphes comme de sim- 
ples outils orthographiques: ils étaient parvenus à en faire, pratiquement, un 
mode d'expression triple, pouvant à volonté (et parfois simultanément) servir 
de lettres (éléments phonétiques constitutifs d'un mot), figurer des tableaux 
parallèles à l’idée exprimée, doublant la perception auditive d'une conscience 
visuelle [...] Partis sans doute de simples jeux graphiques, les scribes sacrés 
en étaient venus à considérer que la riche écriture dont ils disposaient per- 
mettait, au-delà de son usage immédiat comme moyen d'expression, de par- 
venir à une définition à la fois visuelle et symbolique du monde" 27 


17 Quack, Die Lehren des Ani, 17 ff. 

18 Roccat, BiOr LVI, no 1/2 (1999), 57. 

19 ASSMANN, Re und Amun, 8. 

20 VERNUS, in: H WILLEMS (ed.), World of Coffin Texts, 161 and n. 98. 
?! VERNUS, in: FLAMMARION (ed.) Histoire de l’Ecriture, 62. 

22 MATHIEU, in: Y. KOENIG (ed.), La Magie, 190-1. 

3 SAUNERON, Les Prétres, 132. 
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The development of this device in the Hellenistic period leads to a sys- 
tem of a great suability, which includes not only the writing but also the 
representations and the architecture, as in the temple of Dendara** or 
Edfu,” which gives to the texts a “sens ajouté" .?? All these confirm the 
fact that the magical techniques lead to "sacred philology", which from 
philosophy becomes a spirituality in the Hellenistic period, as P. Der- 
chain (see n. 26) rightly emphasized it.” 


% LEITZ, Die Aussenwand des Sanktuars in Dendera. 

> LABRIQUE, Stylistique et Théologie. 

26 DERCHAIN, SAK 31 (2003), 101-6. 

27 Cf. also A.J. FESTUGIÈRE (in: A.J. FESTUGIERE (ed), Hermetisme, 159) who showed 
that in Hellenistic times magical techniques were often transcended by a real spiritual 
quest. 


REMARKS ON EGYPTIAN RITUALS OF DREAM-SENDING 
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Introduction 


Among the Egyptian magical texts, the demotic spells have normally led 
a rather shadowy existence. Even though most of them have been made 
available, at least in facsimile drawings, by the beginning of the 20th cen- 
tury, they did not really form part of mainstream Egyptology. Only F. 
Lexa has made full use of them in his three-volume study on Egyptian 
Magic.! Recently, those texts have seen quite a bit more of attention, 
thanks especially to scholars from Chicago.” However, much still remains 
to be done towards a detailed interpretation of all the texts. 

I will focus my attention not on the great demotic magical papyrus of 
London and Leiden. 7 but on a smaller manuscript of similar date now at 
Paris. Papyrus Louvre E 3229 was already published with facsimile draw- 
ings and a draft translation by G. Maspéro,* but it was not until more 
than 100 years later that a full edition with photographs, transcription and 
translation by J. Johnson appeared? Since then, she has also given a 
reworked version of her translation in the collective translation volume 
of all Greek magical papyri.? The Paris papyrus is of special interest due 
to the rather specific nature of its content. Most of the spells contained 
in it aim at sending dreams to other persons. My intention is to study the 
better preserved ones among them, to point to contemporary parallels and 
to discuss possible Egyptian antecedents. 


! LEXA, La Magie. 

? See especially the new editions by JOHNSON (OMRO 56 [1975], 29-64, pl. VIII-XIII; 
Enchoria 7 [1977], 55-102, pl. 10-17), as well as her translations in BETZ, Greek Magical 
Papyri, 195-251, 287-90 and 323-7; studies and comments by RITNER, in: BETZ, Greek 
Magical Papyri, 286 ff.; also, RITNER, Mechanics; RITNER, in: W. HAASE and H TEMPO- 
RINI (eds.), ANRW, vol. 2, 818.5, 3333-79. 

? GRIFFITH and THOMPSON, Demotic Magical Papyrus. 

^ MASPÉRO, Mémoire, 113-25. 

> JOHNSON, Enchoria 7 (1977), 55-102, pl. 10-17 

$ JoHNSON, in: BETZ, Greek Magical Papyri, 323-7. The Greek texts are edited PREISEN- 
DANZ, Papyri graecae magicae, and DANIEL and MALTOMINI, Supplementum Magicum. 
They are cited in this paper from their editions as PGM and SM. 
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Rituals of dream-sending 


There are seven different rituals of dream-sending at least partially pre- 
served in the papyrus. However, poor state of preservation makes the first 
three less suitable for a complete translation and analysis. I will begin by 
giving an annotated translation of the better preserved examples, then fol- 
low with a commentary on their specific practical means and theological 
methods. 


À) P. Louvre E 3229 2,10-3,1: 


“ Another spell for sending a dream, recitation: Hear my voice, oh noble 
spirit of a dead man’ who takes shape [...]. Come to me and you shall 
do for me such-and-such an affair today, because I am invoking you in 
the name [of the lords of] Abydos who rest in the prince’s house, whose 
name are this, who are content with truth — variant: who are [...] with 
truth — Abyss [...],5 who completes the ritual, great one, Abyss is your 
true name, [Bay]-Sholbay, Nuhro is your true name, really. Nuneo, By- 
Ha [... Nune]o, great one, Abyss is your true [name]. Soul of souls — 
another manuscript has said “Soul of a bull” — [...] Abyss is your true 
name, Soul of souls, Sholbay, Nuhro is your true name [... Nu]neo, By- 
h[a], Abyss, Neo, great one, Abyss of truth.? 

May you hear my voice [...] in all his forms, [spirJit, noble mummy 
of a dead man, because I [invoke] your name of Si[...]isira, Sirathma, 
because I am [Nebu]to. Oh Soual[eth,] Neboutosoulaleth, Sirathma, 
because I am [...]s. Oh Sou[aleth], Neboutosoualeth, may a soul awake 
for me, the [mummy of] a noble spirit, and he may go to the place where 
NN is and may he be given an omen? [...] in order to cause him to do 
for me such-and-such a thing about which I am asking in a dream(?).!! 

Its preparation: [You shall] write these names with blood of a 
[hoop]poe(?)'? [on] a reed leave, and you shall put them on [the skull] 
of a dead man and you shall place a [...] of clay under the skull before 


7 Literally “man of the necropolis”. 

* Remnants of two divine determinatives and plural strokes. Perhaps to be restored as 
ntrw "gods". 

? The passage from “[Nu]neo” until “of truth" is marked in such a way as to suggest 
that it should be deleted as erroneous reduplication of an already existing passage. 

10 For the meaning of fm", see RITNER, Mechanics, 36 ff. and n. 167. 

IT The traces can probably be read as n rsw3. 

12 The word written in cipher can be reconstructed as [/kwk]wpt, see already the dis- 
cussion by JOHNSON, Enchoria 7 (1977), 78 ff.; also, GRIFFITH and THOMPSON, Demotic 
Magical Papyrus, vol. 3, 110, n. 29 with a very similar writing. 
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it [...] and you recite them to it again. You do it on the last day of the 
lunar month and you put it in a [pure hidden] place. If tardiness occurs, 
you shall [...] the hoof of a male donkey on frankincense [bef]ore it and 
you shall beat the ground. Then it stops!’... If it happens that you [act 
against a male, then you use a] male [...]. If it happens that you act 
against a female, then you should use a female [...]". 


B) P. Louvre E 3229 3,1-4,15: 


“Another spell for sending a dream; recitation: Oh noble divine spirit, 
whose [Soul is in heav]en, his body is in the netherworld and his mummy 
is [in the necropolis],'^ oh good messenger of Osiris, oh follower of 
Horus(?) who is foremost of his bed (inti-nm.t-f),? oh divine'*®... his ..., 
oh guardian(?) of the one who is in Alqhah! I am the [...] soul of the one 
who is in his Udjat-eyes, who circulates his(?) limbs!" every day as Udjat. 
[...] ... [...] I am(?) the seed of Khepri, the divine semen(?) of the one 
whose name is hidden.!* [...] scarab [...], the body of the noble mummy 
which is(?) in the secret chest which rests in the netherworld. [I am] the 
correct one!? in the embalming workshop; I am the bull of the [...]s, I 
am the lion; I am the «double» lion,” I am [...] of the [...]s; I am the 
soul of the sun-god, the throat of Shu. I am the egg of the snake [...], the 
pill of the scarab. I am the navel-string?! of...? I am the divine efflux of 
the living [limb(?)].? I am the noble head which is in Abydos. 


D $']k—s has to be considered as an Aorist. 

4 This restoration seems more logical than “among the living” (JOHNSON, in: BETZ, 
Greek Magical Papyri, 325). 

15 The first sign is clearly the hieratic form of 6. 

16 The orthography clearly shows that niri “divine” is to be read, not simply ntr “god”. 

17 To be read Ui. not “r=fas JOHNSON, Enchoria 7 (1977), 60. 


I8 I would propose to read mw E | Bs n ‘Imn-rn=f. Even though written like the god 
Amun, the final element is more likely to be the composite expression "the one whose 
name is hidden". 

I? To be read ZN mn the reading seems to bave been realised by JOHNSON, in: BETZ, 
Greek Magical Papyri, 325. 

20 Since a simple repetition ink rw ink rw does not make much sense, I propose ink rw 
ink rw<ti>. E 

21 The rendering “the lord" by Johnson does not fit with the orthography 5 =s. 
This should be identified with the word np “navel-string”; see for that WILSON, Ptole- 
maic Lexicon, 510 with references. 

?? The reading imh.r “underworld” (thus Johnson) can be excluded for two reasons. The 
first is the masculine article pj, the second the determinative of the phallus. However, I 
have no positive proposal for a translation. 

23 The recognisable traces are a demotic flesh determinative, afterwards hieratic 


Toni 
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Come to me in [this] night, quickly, quickly, hurry, [hurry], oh soul 
without the body, body(?)* without the noble mummy; noble mummy(?) 
without the netherworld; netherworld without bed; «bed»? without secret 
chest; secret chest without [...] ... shrine [...] children of Horus*... Seth 
makes a [slaugh]ter against Apopis, slaughter against the evil one again. 
Fire, behold it(?)! The night-bark sails in the night,” the day-bark is qua- 
vering,?® heaven and earth are in a great fire. Woe, woe, [fire, flire, until 
you send after NN, whom NN has born and you set his heart after NN 
[...] affair ... by night, by day, at every moment? of every day. Quickly, 
[quickly], hurry, hurry! [You] shall [do] what I will say” and I will ... 
to say them. To be recited seven times. 

Its preparation: [You shall fetch] a skull(?) of a man who was 
killed(?),?! and you shall fetch it on the last day of the lunar month, ”? you 
shall wash it in cow’s(?) milk(?) very much,” you shall anoint it with 
lotus-oil, [you shall fetch] seven(?)** leaves of reed, you shall put [them] 
into the seven openings of the head and you shall bind them [with] 
linen ... to be done by ... [and you shall] bind them onto its skull(?). You 
shall put its head opposite to the sun at the morning of the last day of the 
lunar month. [You shall bring] seed of barley* for you and you shall 
place them [in the soil(?)] and you shall give water of the sacred lake to 


4 The traces would fit the reading sp 2, this, as well as an identical entry at the end of 
the line, is probably an indication that the previous word has to be repeated. 

> Given the repetitive structure of the text, the emendation is almost certain. 

26 The expression msi Hr is more likely to mean “children of Horus" than “born of 
Horus" (thus Johnson). ` — _. "eum 

7 Read NH RA Ta [RE A To. I interpret mk sw as an 
interjection. Taking the first element to be the preposition m-‘.w=k (thus Johnson) would 
not leave any possible function for sw. The verb n3i is typical of the bark, the writing here 
with 3 instead of ‘is due to the phonetic weakening of the ‘in Roman times. In any case, 
the phrase is quite archaic in its language. 

23 For nini with negative connotations, see KOENIG, Papyrus Boulaq 6, 18 ff., n. e. 

29 To be read >, Le, nw nb. 

% From the traces, read probably i:ir[-k iri] n3 [mtw]=y dd=w. 

31 Probably to be read fl:ir=k ini] w' tp n rmt iw htb=w f. If my interpretation is right, 
the last f is thc typical Late-Demotic form of the enclitic pronoun (instead of older s(w)). 

32 The word wrs designates either the lunar month or more specifically its last day. See 
the discussion in my forthcoming edition of the demotic animal omina. 

33 Read m-ÿs. 

34 The number is very much effaced and hardly readable at all. My interpretation is 
mostly based on the context, since seven leaves would fit in with the seven openings of 
the head into which they should be placed. Besides, 3,27 clearly says p3 7.t n gb3.t n 3kyr 
nti hri. 

35 Probably an apposition iti? npy “barley, grains" rather than “barley and grain" (thus 
JOHNSON, in: BETZ, Greek Magical Papyri, 326). Before that, restore [d] n=k. 
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them daily? for seven days until they grow. [Then you shall] pull them 
out, you shall let them dry until full moon, you shall pound them with 
myrrh, malachite, antimony, hematite(?), henna(?),?" mustard(?)?® and 
the seven leaves of reed mentioned above. Afterwards, you shall [fetch] 
a scarab with a bull-[face],?? you shall put [it] into a copper vessel which 
is in a vessel of ... [you shall] heat“ until it dies.*! You shall take it out, 
you shall put the ... on top of the ..., you shall give blood of your left 
leg and your <right> leg to it. You shall knead(?)* them, you shall [form] 
them into a mummy of Khontamenti being seven fingers long, you shall 
wrap it with myrrh, ointment and [a cloth of] byssos. Afterwards, you 
shall <fetch> clean sand and you shall make a socle of sand below it in 
your house(?),® you shall fix the figure on the socle of sand, you shall 
put the scarab on the body of the [figure(?)] after first wrapping it (the 
scarab) in myrrh, ointment and a cloth of byssos, also. You shall write 
the things which you wish (accomplished) on a new papyrus-roll with 
juice of the carob-tree(?), you shall put it before the figure and you shall 
make the skull which ıs on top of it bend down. You shall bring bandages 
of four colours to it: red, purple, white, black on top of the skull. You 
shall leave it in a hidden place and you shall place incense, barley(?) and 
the “great medicament” onto the brazier before it, you shall offer to him 
bread, beer and milk before it,** you shall let blood from yourself drop 
into the brazier and you shall put a part of a red(?) lizard before it, and 
you shall read these writings to it up to seven times at night, you being 
in a pure place and lying down? before it. It is very good”. 


% [ would propose to read n mn.[y]. 

37 For the meaning of ‘nh-imi, see recently GERMER, Heilpflanzen, 110 ff., who doubts 
the identification as henna. 

38 For the reading and meaning of sn.w-p.t, see lastly AUFRERE, BIFAO 87 (1987), 31- 
3 and QUACK, BiOr 54 (1997), col. 332. For the use of mustard in magical rituals see 
DANIEL and MALTOMINI, Supplementum Magicum, 227. 

39 Only the determinative is visible. The restoration "[fat?] of a bull" proposed by 
JOHNSON (in: BETZ, Greek Magical Papyri, 326) is unlikely because an insect put into 
fatty matter would die immediately, but the scarab is killed only later by heating. For a 
bull-faced scarab, compare “the bull-shaped scarab” (PGM IV 65). 

40 Probably to be read /hm]m. 

^! Only the determinative is preserved. 


*2 From the traces, read [w/s/m] compare Coptic OoYwaM. 


^5 'The traces fit a ete {wi}, the last word might also be [m3] "place". 


^' [n spite of the preceding io, this is more probably to be read m-b3h=f than mtizf “its 
middle” (thus Johnson). 

? [read i:ir—k di.t sdr.yt; this seems to be a qualitative formed secondarily from a 
causative verb (comp. Coptic X TO). 
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C) P. Louvre E 3229 4,1530: 


“ Another spell for sending a dream, recitation: Oh Anubis, the high one 
of heaven, go to the netherworld! May the head of Osiris stop being far 
from him! Give favour, love and renown to NN before NN! May he do 
everything, which he will write to him, totally! Move him! Give your iron 
staff, which is in your hand to the spirit! May he go to NN whom NN 
has born, may he stand before him in the form of the god who is hon- 
oured in his heart, until he brings him to the road where NN is, looking 
for him; and you shall send a breathing spirit to NN and he may stand 
before him in the form of the god who is honoured in his heart, and you 
shall say: ‘Give all good things, silver and gold* to NN! [May] he do” 
everything which he will say to you, totally, while the ... of Isis, the great 
goddess is in it. May it be ordered before the gods!’ 

If however you tarry because of it - “Will you be tardy against me and 
scorn the blood of Osiris-Moon, Thot on the full moon night?" 

Its preparation: On a new papyrus roll and you shall draw a figure of 
Anubis with blood of a black dog and you shall write these writings below 
it and you shall put them into the mouth of a black dog of the embalm- 
ing workshop and you shall make a great oblation before him; you shall 
put incense on the brazier before him and you shall make a libation of a 
black cow's milk for him — or a spirit whose face is grim(?),* and you 
shall place its spell into its mouth. Very good". 


D) P. Louvre E 3229 5,1-14: 


“Another way of sending a dream, recitation: Oh morning star(?), call 
to heaven! Speak to the netherworld! May Osiris stop spending the night 
while his head is far from him until one sends a strong-handed spirit who 
does not sleep at night and he shall stand above NN in the form of the 
god who is honoured in his heart and he says to him: ‘Raise yourself and 
do such-and-such a matter for NN! Do all what he will wish!’ 

Come to me, oh divine spirit whom Anubis has sent to NN, saying: 
‘Do every matter which NN will desire!’ 

Will you not do it, oh noble spirit? Then one shall not let your soul 
rise to heaven on Khoiak 25 until the morning of Khoiak 26 while the 
capable spirits are awake! 


46 | would read hd nb.w; compare the sign forms of these words in GRIFFITH and 
THOMPSON, Demotic Magical Papyrus, vol. 3, 46, nr. 455 and p. 62, nr. 618. 

47 The text seems to write [my] iri=f, but the addressee (“you”) should be meant. 

#8 Probably to be read hs‘, the word seems deliberately smudged. The whole section 
beginning with “or” seems to be a later addition at the end of the page. 
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To be recited on a jackal of pure clay lying on his belly; moisten with 
milk and efflux of a jackal of the embalming workshop, while an Udjat- 
eye is on his leg; and you shall write your affairs on a new papyrus-roll 
and you shall put it into the mouth of the jackal and you shall put the 
jackal on a copper (part) of a lamp while a “hand” is lighted to it. You 
shall recite these writings to it at night and you shall stamp onto the earth 
with your foot". 


Interpretation 


All spells work within a relatively similar framework — namely, to move 
a spirit into appearing to another person in a dream. In two examples (C 
and D) as well as in one not translated here (pLouvre E 3229 2,9), the 
ruse is presented in more detail: The spirit should take on the form of the 
favourite god of the person at whom the operation is aimed. Obviously, 
given the widespread believe in divination by dreams in antiquity, includ- 
ing Egypt,” the normal reaction of a man would be to obey if his per- 
sonal god should appear to him in a dream and recommend certain 
actions. The magician (or his client) makes use of this conception and 
smuggles in messages to his own profit, disguised as if coming from a 
trustworthy source. 

Remarkably, the spells never discuss the question of how the spirit 
should achieve this goal. It seems to be presupposed that a spirit would 
know on his own how to do the requested task, provided that he accepted 
the job. This, however, is the really important part of conjuration and 
manual rite: You have to find measures apt at interesting spirits in your 
case. How is this made possible? Given the nature of spirits, the obvious 
recourse is to the realm of the dead. In two cases, skulls of dead people 
are used (A, B). At least in one case, it seems to be somebody who died 
a violent death. This corresponds to a very general rule in ancient magic 
that such persons are especially useful for a magician.°® 

In Text B, the use of the skull of the dead is combined with another 
important item which deserves closer attention. I mean the confection of 
something which is a Khoiak-figurine in miniature size. There are sev- 
eral texts concerned with recipes for making such a figurine. The most 
important of them is the great Khoiak text at Dendera (Dendara X 26,3— 
49,10), which has seven different books with separate and sometimes 


49 von LIEVEN, Altorientalische Forschungen 26 (1999), 77-126; SZPAKOWSKA, Behind 
Closed Eyes. 
50 HOPFNER, Griechisch-ägyptischer Offenbarungszauber. 
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divergent indications written over a long time-span.?! Shorter notices are 
found in P. Salt 825, 16,1—18,8,? as well as in P. Jumilhac, texte basse 
III, 3-10. 

Basically, there are two different principles of manufacturing the 
Khoiak figurines.?^ One type, generally called Khontamenti-figure, is 
basically produced by germinating barley in sand — that's the well- 
known corn mummy. The other type is called the Sokar-Osiris figure. It 
is more complicated and at the same time more variable in its composi- 
tion. Our example corresponds to the Khontamenti-type in using barley 
which is germinated by moistening it with water of the sacred lake. The 
specific source of the water is indicated identically in the Dendara text 
(Dendara X 42,5.9). This is also the way things are done according to 
P. Jumilhac. 

The Dendara Text indirectly prescribes nine days of watering the grains 
(Dendara X 29,2 and 6; 29,12 and 30,2; 42,1 and 43,8), the Louvre 
papyrus only seven. This means, of course, that the germs would have less 
time to sprout. But since they are ground finely afterwards anyway, it 
would hardly matter. However, in Dendara, the corn mummy is used for 
the rituals on the day following its unification into one single figure 
whereas the Louvre text lets it dry for about 7 to 8 days — the exact 
number depends on the specific lunar cycle. 

Other elements of the Louvre papyrus rather correspond with the Sokar- 
Osiris figurine. For that, soil from the sacred hill and date pulp are the most 
substantial parts, but myrrh, frankincense, aromatic plants and precious 
stones as well as a bit of water from the sacred lake are also present 
(Dendara X 44,6-12; 46,9—47,10). Among the precious stones, malachite 
(w3d.t), antimony (msdm.t) and hematite(?) (ks- nA), just the three sorts 
of stones mentioned in the Louvre papyrus, are really used (Dendara X 


>! Monographic study by CHASSINAT, Khoiak, new study by CAUVILLE, Les Chapelles 
Osiriennes. See for the analysis of the redactional history, QUACK, in: C. EYRE (ed.), 
Seventh International Congress, 921-30. 

?? DERCHAIN, Papyrus Salt 825, 90-5; 143-5; 17*-19*. 

>> VANDIER, Papyrus Jumilhac, 35. 

>4 For the archaeological side with actual examples see RAVEN, OMRO 63 (1982), 7- 
38; Materiaty Archeologiczne 30 (1997), 5-11; and in: W. CLARYSSE, A. SCHOORS and H. 
WILLEMS (eds.), Studies Quaegebeur, vol. 1, 227-39; COULON, LECLERE and MARCHAND, 
Cahiers de Karnak X (1995), 205-38, pl. I-XIII; ToorEv, JEA 82 (1996), 167-79, pl. 13-5; 
LECLERE and CoULoN, in: C. EYRE (ed.), Seventh International Congress, 649-50; LECUYOT 
and GABOLDE, in: C. EYRE (ed.), Seventh International Congress, 661-6; VON LIEVEN, Bul- 
letin Société d 'Égyptologie Genève 24 (2001-2001), 59-70; COULON, in: Z. HAWASS (ed.), 
Eighth International Congress, vol. 1, 138-46; LECLÈRE, in: Z. HAWASS (ed.), Eighth Inter- 
national Congress, vol. 1, 295-303. 
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34,4f.; 47,5f.). The plants, however, are entirely different. According to 
the Dendara text, the Sokar figurine is left in its mould for seven or only 
five days (Khoiak 12 to 19, see Dendara X 44,3 and 44,14, 45,7f. and 
45,9; or Khoiak 14 to 19, see Dendara X 40,5 and 13f.; 31,13). After- 
wards, it is left to dry and anointed for about four days, until Khoiak 23 
(Dendara X 45,10). The time-span for the moulding compares well with 
the Louvre text but the drying is quite a bit shorter. 

The use of the textiles of four different colours is well attested in the 
Khoiak rituals (Dendara X 39,11 ff.)? Also, embalming the figurine 
with myrrh, ointment and byssos is reasonably close to the temple ritual 
(e.g. Dendara X 48,10-12; 49,4 ff.). In the dimensions, the Louvre 
papyrus shows an obvious reduction by prescribing only 7 fingers in 
length. The normal dimension for a Khoiak figurine is about one cubit, 
i.e. 7 palms. However, telescoping dimensions is, in principle, a typical 
feature of the Khoiak rituals. E.g. one day the figurine passes in the mould 
is reckoned as ten “real” days (Dendara X 41,1 ff.). 

A specific feature of the Louvre papyrus, not present in the versions 
of the temple ritual is that the officiant has to mix some of his own blood 
as a component of the figurine. This is probably due to the rather private 
nature of the ritual accomplished here. I suppose it serves to mark the fig- 
urine as part of the specific enterprise of an individual. Otherwise, given 
the extreme local variants of the different Khoiak figurines, it would not 
be surprising if also those points where the Louvre papyrus is divergent 
from the Dendara text turn out to be based on an authentic temple ritual. 
The use of the scarab is somewhat peculiar and not mentioned in the tem- 
ple rituals. However, it is quite normal in Graeco-Roman magic to kill 
sacred animals.* Still, there is a possible connection with the Khoiak rit- 
uals. There is a specific form of Osiris called fnd=f- nh. This can be con- 
nected with a myth that a scarab came out of his head, or he himself can 
be depicted as a scarab.”’ He is localised, on the one hand, in the eastern 
delta in a place called hw.t-hprr “house of the scarab”, on the other hand, 
he is connected with Abydos and specifically with the head-reliquary 
there. Given the preoccupation of our ritual with the head, the use of the 
scarab obviously would make sense. Furthermore, in several cases of pre- 
served corn mummies, there are scarabs of wax put on the breast of the 
figurine inside the coffin. 


>> EGBERTS, In Quest of Meaning, 179-86. 

56 PGM 14 ff.; III 1 ff.; IV 750-757; 2455-2459; VII 974. 

>” P. Rhind I 6h8 = 6d7, see MÖLLER, Totenpapyrus Rhind, 33 and 84 ff., n. 102. 
8 For fnd=f-'nh, see HERBIN, Livre de Parcourir l'Éterntié, 109 ff. 
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Perhaps one can go even a bit further. In the famous Mithras liturgy 
(PGM IV 475-829) ,°° there is a practical prescription concerning a scarab 
(PGM IV 750-769). It is put into a cup at the time when the moon is 
invisible® and fed with a special mixture which kills it. Afterwards, it is 
first kept for seven days in a glass vessel with rose oil. Then it is 
embalmed with myrrh, wine and fine linen and put into a sprouting bean 
field. The questioning of the god himself is supposed to take place, 
according to a later note in the papyrus (PGM IV 797 ff.), at full moon. 
Even though, this time, there are beans and not grain, and no actual fig- 
urine is formed, the parallels to the Louvre papyrus should be evident, in 
the objects used as well as in the timing in connection with the lunar 
cycle. 

The skull in combination with the Khoiak figurine is quite notable.*! 
Also in the great Dendera Khoiak text, there is a mention of the skull-reli- 
quary® of Abydos, the in-swti (Dendara X 36,12—37,2). The headless 
body lies near to it in a hollow wooden cow (Dendara X 37,2 ff.). Also, 
the calendarical dates are of great relevance. Contrary to the Dendara 
texts, the Louvre ritual is not fixed on yearly occurrence. Instead, it is 
usable within each lunar cycle. The lunar connotation of the rite has to 
be stressed. The preparation has to begin on the day called wr$. This word 
designates the lunar month as such, but also specifically the last day of 
the lunar cycle.9 The first seven days of the ritual are for the germinat- 
ing of the barley. Depending on whether wr$ is to be equated with the last 
day of the old month or the first one (psdn.tiw) of the new one, that would 
bring us to about the day called sn.wr (6th day) or dni.t (7th day), both 
of them highly important in Osirian context. The ritual itself takes place 
at full moon. That is always an auspicious date, and given the lunar affil- 
iation of Osiris,“ he would be thought to have special power on that day. 


5 For that, see DIETERICH, Mithrasliturgie; MEYER, Mithras Liturgy; MERKELBACH, 
Abrasax 3; FAUTH, Helios Megistos, 7-33; BETZ, Gottesbegegnung und Menschwerdung. 

60 In the Greek text £v äprayfi tis seAnvng “at the seizure of the moon". This is 
not strictly the new moon as understood by PREISENDANZ, PGM, vol. 1, 99 and MEYER, 
Mithras Liturgy, 53, n. 100, but rather the Egyptian concept of the moonless day (psdn.riw). 

61 See also the skull ritual PGM IV 2006-2125 which is also usable for sending dreams. 

62 ]n spite of the strong criticism by BEINLICH, Die 'Osirisreliquien', I still continue to 
use the word “relics” for the Osiris body parts. For a critique of BEINLICH see PANTA- 
LACCI, CdÉ 62 (1987), 108-23; and especially the notice by LUKIAN, Juppiter Tragoed, 42 
where it is noted that some Egyptians consider a shoulder or half a head as a god (HOPFNER, 
Fontes Historiae, 312). 

$3 A more complete philological analysis of the meaning of wr$ will be given in my 
edition of the demotic animal omina. 

^ For those, see lastly voN LIEVEN, Himmel über Esna, 22 ff. and 86 ff.; QUACK, in: 
H. FALK (ed.), Vom Herrscher zur Dynastie, 39 and 48. 
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Actually, Plutarch in De Iside, chapter 39 (351 F) even connects the con- 
fection of some sort of Osirian figurine with a specific date of the lunar 
cycle and reasons about their moon-shape.9? 

One meaningful number has to be considered, namely the number 
seven which is recurrent in the ritual. It is also present in the Dendara text 
where the subterranean crypt has seven gates (Dendara X 39,3) and the 
god rests in it on a layer of seven cubits of sand (Dendara X 39,4 ff.). 
Given the late antique date of our papyrus, I suppose that it was thought 
to be connected with the seven planets, and thus to work in a way of cos- 
mic sympathy. 

Once thc figure is ready and the date is right, the final placement is 
made. The figurine is put on a layer of sand, with the scarab on its body. 
The skull is placed on its top, probably looking down if I understand the 
text correctly. Such apposition would be quite normal for an Osiris lying 
down in his place of rest before being awakened by divine officiants like 
his son Horus or his wife Isis. Finally, we have the use of food-offerings 
and incense-burning before the figurine. While hardly specific, this is a 
well-known feature of many magical rituals.° It simply shows that the 
figurine is treated as a god. 

Given the obvious Osirian connotations of the objects used, it comes 
as no surprise that just such themes are taken up in the recitation text. 
Quite at the beginning, a noble messenger of Osiris is invoked, and prob- 
ably he is the one who should really do the job. Also the remainder of 
the spell is full of tell-tale catchwords. Alqhah, the Osirian necropolis of 
Abydos, is mentioned. We have expressions like noble mummy (s'h Sps), 
netherworld (dw3.t), bed (nm.f) and secret chest ( fd.t 5t3.1),°’ finally also 
shrine (knh.t). All of them are quite characteristic for Osirian contexts. 

The ritualist presents himself as related to important gods. Actually, he 
seems to fluctuate a bit between being a subservient helper of Osiris and 
Osiris himself. E.g. we have on the one hand a predication “[I am] the cor- 
rect one in the embalming workshop" which would be fitting for Anubis 
or Horus. But on the other hand, we also have the final statement “I am 
the noble head which is in Abydos" which is more in line if the speaker 
sees himself as Osiris. There seems to be a deliberate blurring of iden- 
tity. 


$9 For the background, see the discussion in LEITZ, Tagewählerei, 127-9; for the cal- 
endarical interpretation, see already MALAISE, Les conditions de pénétration, 226 ff. 

66 ESCHWEILER, Bildzauber, 256-8. 

67 For that, compare e.g. Dendara X 39,5. 


140 JOACHIM FRIEDRICH QUACK 


Finally, there is one remaining complex in the recitation, namely the 
menaces. The spell invokes the possibility of fire and catastrophes for 
the solar barks unless his wishes are fulfilled. I strongly suspect that this 
is not empty verbiage. Rather, if he does not notice any success in his 
endeavour, the magician would be quite ready to apply fire or at least 
heat to the objects of his arrangement. We will encounter a similar pro- 
cedure in spell D. Besides, it is possible that the killing of the scarab 
already corresponds to such a menace. After all, at least part of the cat- 
astrophes evoked concerns the course of the solar bark, and the scarab is 
a solar animal. Also, the fire mentioned in the invocation would be par- 
allel to the heat that killed the beetle. An interesting parallel is found in 
a Greek-language magical spell where a bull-shaped scarab is not actu- 
ally killed but just lightly touched by the fire (PGM IV 63-68).68 

Summing up, this is a particularly interesting ritual. In the details of 
the manual rite, it is obviously a derivative of a complex temple ritual; 
and most especially one of very restricted access. We will come back to 
that point later on. The motives used in the invocation have well-con- 
ceived connections with the objects used. This must be the work of some 
high-level theologian. 

Several similar ideas turn up in the other spells, even if they are nor- 
mally less elaborate. Spell A has the use of a skull and the turning to the 
lunar phase in common with spell B, but the Osirian connection is less 
strongly articulated. It is still present, however, with the mention of Aby- 
dos and the “house of the prince” (Hw.t-sr). Otherwise, the spell gives 
the impression of being a younger composition. It has obvious connec- 
tions with other Graeco-Roman magical texts of Late Antiquity in its use 
of strange magical names. One of them, Neboutosoualeth, is actually well 
attested in Greek papyri where it is normally an epithet of Hecate.9? This 
makes sense in so far as Hecate-Artemis is invoked as a lunar deity in 
those texts, and our papyrus uses just the lunar connection. Still, a female 
lunar deity is not a traditional Egyptian conception but an innovation due 
to Greek influence.’ Somewhat incongruously, the donkey’s hoof used 
in case of tardiness seems to point back to the older Egyptian conceptions. 
The donkey is theologically connected with Seth, the enemy of Osiris, so 


68 As in the Louvre Papyrus, the lunar connotation is quite evident from the prescribed 
behaviour. 

69 See P. Mag. LL. 23, 16; 22; P. BM 10808 II, 8; PGM IV 306. 1418. 2213. 2485. 
2602. 2665f. 2750. 2913 ff.; VII 317f.; 496 ff.; XI 116; XVI 27; LXXI 9; SM 54, 13; 
DELATTE and DERCHANN, /ntailles, Nr. 517; 254 ff. 

70 von LIEVEN, Grundriss des Laufes der Sterne, 194. 
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using part of it would be a menace to Osiris. This gives the impression 
that an older ritual making use of lunar mythology centered around Osiris 
has been adapted and remodelled by adding Hecate-Artemis to it. 

Such an analysis can be endorsed by a look at the outward appearance 
of the spell. Most of the papyrus is written in demotic, but some indi- 
vidual words and phrases are still in hieratic.’! In this case, except an 
non-distinctive rn=k “your name” (2, 14), there are nti htp hn Hw.t-sr 
“who rests in the prince's house” (2, 12), Nnw "Abyss" (2, 13), rk-irw 
“who completes the ritual (i.e. of Osiris)" and 77 “donkey” (2, 28). 
All these tally well with Osirian conceptions, so the older mythology 
seems really to have some affinity with the more traditional script. 

With spells C and D, we remain entirely within traditional Egyptian 
mythology, and also in the realm of the dead. Now, however, the focus of 
the magician 1s set more on Anubis than on Osiris. In the first case, the 
recourse on Anubis is made in threefold fashion. On the one hand, an image 
of Anubis is drawn on papyrus. More specifically, it is drawn with the 
blood of a black dog. Finally, this is placed in the mouth of a dead black 
dog undergoing mummification. The triple symbolism of image, material 
and container provides a most strong link to Anubis. As usual with magi- 
cal images, it is again initiated by presenting an offering and incense to it. 
The deposition of the formula finds a good parallel in PGM XXXVI 370, 
where the invocation is to be placed into the mouth of a dead dog.” 

Given the powerful and compelling image-sorcery, the magician seems 
to have thought the rest quite easy, for the invocation is quite short and 
straigtforward. Anubis is invoked in his function as guardian of the 
embalming of Osiris, and then the god is supposed to provide a helpful 
spirit who will do the rest. 

Spell D is of a similar gist, and actually one phrase of the invocation 
is really a variant formulation of one in spell C. The Osirian theology of 
the invocation, however, has a new variant. The spirit is menaced of not 
being able to rise together with the other spirits in the night from Khoiak 
25 to 26. This night is, of course, the peek of ritual activity centered 
around the Khoaik images — exactly those which were so present in spell 
B of the Louvre papyrus." 


7L [n the case of spell B (as well as C and D), there are also some hieratic groups, but 
they are distributed quite evenly in the text which gives the impression of being homoge- 
neous (and quite traditionally Egyptian in content). 

72 For meaning and parallels, sce Leitz, LGG II, 180. 

73 See also the ritual PGM IV 1870-1926 involving a living dog. 

74 GRAINDORGE-HEREIL, Le Dieu Sokar, 228-51. 


142 JOACHIM FRIEDRICH QUACK 


As in spell C, the pictorial symbolism is centered on Anubis. This time, 
he ıs formed of clay and moistened with milk and the efflux of a jackal 
undergoing embalming. So, the reference to the god at whom the ritual 
is aimed is doubly present. The most interesting new point this spell con- 
tributes is the use of threatening actions. The clay image of Anubis is put 
on a copper part of a heated lamp, so it is submitted to heat if not actual 
fire. This is, obviously, a menace to the god. The symbolic heat at the fig- 
ure signifies the threat of real fire and destruction in the mythological 
world. Just such a threat was present in spell B where I had conjectured 
the possibility of a similar action. Such a use of fire on the effigy of the 
gods is quite well attested in other Graeco-Roman texts.” 

Now, we can draw conclusions as to the nature of the rituals for dream- 
sending in the Louvre papyrus. They are relatively homogenous, with a 
theological focus on the world of the dead. Anubis and Osiris are most 
prominent. Only spell A shows foreign influence by its use of strange mag- 
ical names and of the invocation of Neboutosoualeth connected with the 
greek lunar deity Artemis-Hecate. The overwhelmingly Egyptian mythol- 
ogy makes it quite probable that the idea as such has a strong Egyptian 
background. The frequent use of the more traditional hieratic script would 
point in the same direction. That question shall be pursued further on. 

One word might be useful given the focus of our conference on the dif- 
ference between the divine and the demonic. In our spells, there is a fairly 
straightforward differentiation. A deity might be specifically invoked or 
not but it is always a demon who has to do the dirty work — the god, if 
involved at all, just orders the spirit around. The social reality of Egypt 
with rulers and subordinates is clearly reflected in the imaginary con- 
cepts of the supernatural beings. 

Even though we know nothing about the findspot and archaeological 
context of the papyrus, some conclusions are possible. The use of demotic 
and most especially hieratic writing strongly points to its use by some- 
body with a background in the Egyptian clergy. The content of the rites 
is concomitant with that. It presupposes a detailed knowledge of Egypt- 
ian theology, most especially the Khoiak rituals. Exactly these rituals, 
however, were strongly guarded by secrecy and restrictions. Within the 
Dendara Khoiak text itself, there is a note that it should be handed down 


7^ PGM II, 48-52; XXXVI 333-340; VII 469; see also XXXVI 332-360. It is also 
found later, in medieval Jewish magical texts, see SCHAFER and SHAKED, Magische Texte 
II, 259-61, 263, 323-25, 329-31 and 333; SCHÄFER and SHAKED, Magische Texte III, 92, 
96 and 101 ff. See now the detailed study in RUIZ-MONTERO, in: M. PASCHALIS et al. (eds.), 
Greek and Roman Novel, 38-56. 
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exclusively from father to son.’ In Papyrus Salt 825, the one who reveals 
the ritual is threatened with premature death. Good evidence for secrecy 
also comes from the still unpublished “Book of the temple" whose edi- 
tion I am preparing. There also, the technical knowledge is passed from 
father to son. Besides, people being caught within the area of the sacred 
mound and the sacred lake without permission are put to death and burned 
on the brazier. This is all the more relevant since, for the ritual of spell 
B, water from the sacred lake was to be used. This leaves only few alter- 
natives. Either the ritualist, in this case, was an official priest of a tem- 
ple and had access to the Osirian complex, or he must have been a very 
daring individual — unless he knew that the guarding of the complex 
was not really effective. Besides, the officiant must also have had access 
to the embalming workshop of the sacred animals. All this indicates quite 
clearly that the rituals were composed by Egyptian priests for their own 
use. 

In principle, this result seems in agreement with the conclusion by R. 
Ritner that the demotic magical papyri were part of a temple scripto- 
rium." However, things are not that simple.” The rituals aim at deceiv- 
ing one Egyptian individual to the profit of another. This cannot possi- 
bly have been part of an officially permitted or desired temple cult. 
Actually, the illegal character of the Louvre papyrus can be shown by 
another spell not discussed here. It aims at robbing the sleep and giving 
sorrow to a person. The spell was considered so risky by the possessor 
of the manuscript that he effaced the indication of the aim in the title line 
(P. Louvre E 3229 5,22).? Such egoistic profit-seeking to the detriment 
of other people would not only be counter to Roman legislation but also 
unacceptable according to Egyptian social norms. 

In order to understand the intricacies, we have to realise that the situ- 
ation was a bit more complicated than just an opposition between a priest 


76 For the larger context, see VON LIEVEN, ‘Im Schatten des Goldhauses. Berufsge- 
heimnis und Handwerkerinitiation im Alten Agypten', SAK 36 (2007), 147-55. 

77 RITNER, in: W. HAASE and H. TEMPORINI (eds.), ANRW, vol. 2, 818.5, 3361 ff. 

7$ For a critic, see already QUACK, Studi Epigrafici e Linguistici sul Vicino Oriente 
Antico 15 (1988), 82 ff. and 85. 

7? The effacement was effective enough to prevent JOHNSON from reading the passage, 
but at least the expression dsi kt can still be recognised and shows that the aim expressed 
in the title was substantially identical to that mentioned within the body of the invocation 
(5,28). For the intentions, compare PGM IV 2709-2784; 2942-2966; VII 374-376; 652- 
660; XII 376-396; XXXVI 112; 148; 305; LXX 24 ff.; SM 43,9; 45, 6 u. 45 ff.; 48, 9 
u. 23; 49, 25 ff.; 50, 55 ff.; 71, Fr. 22, 4; 73, 5 (perhaps also PGM IV 3255-3274). It seems 
to be an extreme form of the agogé. 
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serving assiduously his official duties and a free-lance black magician 
doing everything just for money. We have to reckon with the possibility 
that some Egyptian priests were not above improving their economic sit- 
uation by exploiting their access to temple knowledge and temple objects. 
They would devise rituals making use of esoteric theology and use them 
although that was not what they were officially supposed to do. Proba- 
bly quite a bit can be learned by carefully collecting all indications from 
the Demotic as well as the Greek-language magical manual concerning 
the social milieu of the practitioners.#° For the moment, may it suffice to 
say that the high-level book culture with frequent collations of variants 
of spells as well as formulae recurring in manuscripts of divergent origin 
show quite sufficiently that these were not poor itinerant mendicants but 
rather a well-to-do group with a real network of an exchange of ideas?! 
Of course, it would be by no means unusual if priests use rituals for their 
private gain which are not officially sanctioned by their religion.*? 


Contemporary Parallels 


The most interesting parallel within the demotic papyri can be found in 
a short section of the great demotic magical Papyrus of London and Lei- 
den (P. Mag. LL, vs. 17,1-7). There, the magician has to write magical 
signs on a reed leaf with the blood either of an unidentified animal or of 
a hoopoe. It can be used to get dreams for oneself or to send dreams to 
others. Most remarkable, if used for sending dreams, it should be placed 
in the mouth of a mummy. The main purpose of the ritual is love magic 
to get a woman into the bed of a man. 

The parallels to the Louvre text, most especially text A, are obvious. 
The use of a reed leaf and the blood of a hoopoe are identical. Whereas 
spell A and B only operate in general with the skull of a dead man, in 
spell C and D the text is placed in the mouth of a jackal, either a dead 
one or the figure of one. In order to draw a connection from theoretical 
handbook to practical use, it should be pointed out that one love spell (P. 
Berlin 9909, PGM XIXa) was really found placed in the mouth of a 
mummy*? — although the conjuration in that case does not specifically 
mention the sending of dreams. 


3? For the situation of the magicians, see GRAF, Gottesnähe und Schadenzauber, 83-107. 

3! Cases in point are P. Mag. LL 8, 12 and 18, 7 where it is specifically noted that the 
copyist received the spells from a priest of Kusae or a physician of Oxyrhynchus. 

82 D. JORDAN aptly points out to me that the texts edited by DELATTE, Anecdota Athe- 
niensia, vol. 1 contain many illicit rites, yet the manuscripts come from monastic context. 

83 PREISENDANZ, PGM, vol. 2, 141. 
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Interesting material also turns up in the Greek Magical Papyri.°* In 
most cases, sending dreams is only incidentally mentioned within larger 
rituals where spirits or gods invoked can do many things, among them 
also send dreams or tell about the sending of dreams (PGM 198; 349 ff.; 
III 163; IV 1852; 1869 ff.; 2077; V 488; VII 916 ff.; XII 15 ff.). PGM 
VII 407-410 is more specifically aimed at sending a vision of the client 
in a dream to a woman, but is very short and does not help very much 
concerning practice and theological background. Similarily, PGM XII 41- 
43 and 82 ff. also mentions that the spirit should appear in the form of 
the god or goddess to whom the man or woman is praying and tell what 
is written down. This is connected with strong menaces of burning the 
scarab of the sun — although there is no manipulation of an actual beetle 
mentioned in the manual part of the rite. 

Somewhat more interesting is a slander ritual to Selene transmitted in 
two variants. There, sending dreams 1s one of the options (PGM IV 2444; 
2451; 2624), and especially in order to get the love of a woman. In that 
case, the goddess (or spirit) invoked is supposed to appear in the shape 
of the god to which the woman normally prays (PGM IV 2500 ff.) — just 
as in the Louvre Demotic papyrus. 

Specifically conceived for the sending of dreams are two rituals trans- 
mitted one directly after the other (PGM XII 107-121 and PGM XII 121- 
143). In the first case, a black tom-cat who has died a violent death is 
used. The spell is written with myrrh on a papyrus strip and placed in his 
mouth. This procedure compares well to the use of parts of dead black 
dogs in the Louvre papyrus, especially the case of the figurine of Anu- 
bis into whose mouth the text is placed. Although the invocation formula 
shows Jewish influence e.g. in the use of the formula Ablanathanalba 
Akramakhamari, the technical aspects would be consistent with an Egypt- 
ian background. 

Even more Egyptian in character is the other case. There, an elaborate 
description of how to draw a "pantheistic" divine figure is given. 
Although the Persian magician Ostanes is mentioned, the iconographic 
details show the cultural origin of the ritual quite clearly. The deity used 
is different from those instrumentalised in the Louvre Demotic papyrus, 
but it is also clearly Egyptian. 

Another text for sending dreams (PGM XIII 308-318) makes use of a 
hippopotamus of red wax, hollow and filled with gold, silver and a Jew- 


84 See in general MERKELBACH, Abrasax. 
55 QUACK, JNES 65/4 (2006), 267-81. 
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ish ritual object. The dream to be sent is written with myrrh ink and blood 
of a baboon on a papyrus and made into a wick. Then, with the wick, a 
lamp is lit and the foot of the hippopotamus placed on the lamp. Although 
some details are different, the use of the lamp still stands in the tradition 
of the Louvre papyrus where we have also encountered it. Obviously, the 
heat of the lamp working on the figurine is seen as an effective menace 
against the god embodied in it. 

It seems worthwhile to draw also on a literary account in Greek about 
the dream-sending activities of an Egyptian magician. I am alluding, of 
course, to the famous Alexander romance.* There, the last Egyptian king 
Nectanebos settles in Macedonia after having fled before the invading 
Persians. He is portrayed as a great magician able to do execration ritu- 
als in the Egyptian style?" as well as astrology and other kinds of div- 
ination. In two crucial situations, he has recourse to dream-sending by 
magic. The first occasion comes when he has set his eyes on queen 
Olympias and intends to dupe her into sleeping with him. After already 
having announced to her in the course of an astrological consultation that 
the god Ammon would beget a son on her, he tries to reinforce this by 
sending a dream.*? 

For that, he takes some herbs from a solitary spot whose magical prop- 
erties he knows. Then, he forms a female figurine from wax and writes 
the name “Olympias” on it. He sets lights, pours the juice of the herbs 
over the figurine and invokes some demons who preside over such magic. 
As a consequence, Olympias really has a nightly vision of being embraced 
by Ammon. By these artifices, Nectanebos really manages to sleep with 
the queen and to get her pregnant, but now he has a problem — the hus- 
band of his lover who is absent on war campaign and would be quite 


86 Critical edition of the Greek text KROLL, Historia Alexandri Magni I, German trans- 
lation PFISTER, Der Alexanderroman; bilingual version (Greek-German) of a younger ver- 
sion VAN THIEL, Leben und Taten Alexanders von Makedonien; English translation (follow- 
ing the same version as VAN THIEL) by DOWDEN, in: B.P. REARDON, Collected Ancient Greek 
Novels, 650-735. See also the English translation of the Armenian Version in WOLOHOJIAN, 
Romance of Alexander. 

97 Section I, 1, 3 ff. in the old recession, KROLL, Historia Alexandri Magni I, Section 
I, 1, 5 ff. in the version treated by VAN THIEL, Leben und Taten Alexanders von Make- 
donien, 2 ff. The Egyptian character of this scene was explored already by BUDGE, His- 
tory of Alexander the Great, XXXVILLI; BUDGE, Life and Exploits of Alexanders, X- 
XVIII; in more recent times by RITNER, Mechanics, 219, n. 1020. 

88 Section I, 4; KROLL, Historia Alexandri Magni I, 3-6; VAN THIEL, Leben und Taten 
Alexanders von Makedonien, 6-9. 

# Section I, 5; KROLL, Historia Alexandri Magni I, 6; VAN THIEL, Leben und Taten 
Alexanders von Makedonien, 8 ff. (a longer version of this passage which is followed 
here). 
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astonished to find his wife pregnant without his participation. This also 
is solved by means of a dream.” This time, the Egyptian takes a see- 
hawk, enchants it and tells it by his magical arts what to say to the king. 
So, Philipp sees in his dream how Olympias is visited at night by the god 
Ammon who tells her that she shall bear a son to him. 

Of the two dream rituals in this text, the first is quite obvious. The use 
of a wax figurine with a name written on it is perhaps not exclusively spe- 
cific to Egypt, but at least well known there, e.g. for execration rituals. 
Actually, there is even a Greek-language love spell from Egypt (PGM IV 
296-466) where wax (or clay) figurines are used — although the details are 
somewhat different.”! More interesting is the second procedure. The use of 
a hawk has obvious Egyptian connotations. There are even more detailed 
comparisons possible. PGM I, 1-195 has long rituals aiming at gaining a 
familiar spirit. They focus on the use of a falcon who is drowned in the milk 
of a black cow (PGM I 4f.). The resulting Parhedros?? is supposed to ful- 
fill every mission at the request of the magician — including the sending 
of dreams (PGM I, 98). So, both dream sending rituals in the Alexander 
Romance tally well with the Egyptian tradition. This is in accordance with 
the observation by other scholars that especially the Nectanebos section of 
this text has a strong Egyptian coloring — R. Jasnow has even proposed 
that it might be the translation of a Demotic original.?? 


Precedents? 


Very recently, J. Gee has proposed that the Coffin Text spells 89 and 98- 
104 should be considered as being part of the same ritual as the demotic 
and greek techniques of dream-sending.?* Several of the comparisons he 


% Section I, 8; KROLL, Historia Alexandri Magni I, 8 ff.; van THIEL, Leben und Taten 
Alexanders von Makedonien, 12 ff. 

91 Detailed treatment in RITNER, Mechanics, 1993, 112 ff. 

?? CiRAOLO, in: M. MEYER and P. MIRECKI (eds.), Ancient Magic and Ritual Power, 279-85. 

"7 JasNOW, JNES 56 (1997), 95-103. 

?^ GEE, in: L. CIRAOLO and J. SEIDEL (eds.), Magic and Divination, 83-8; GEE, in: Z. 
Hawass (ed.), Eighth International Congress, vol. 2, 231, he erroneously ascribes all 
instances of the PGM to one single archive (the Theban find which he somewhat prema- 
turely labels “third century CE priestly archive from Thebes”). PGM IV 3172-3254; V 
370-446; VI; VII 222-249; 250-254; 255-259; 359-369; 478-503; 664-685; 703-726; 
795-845; 1009-1016 (not 1069-1076, as written by GEE); VIII 64-110; XII 144-152; 190- 
192; 271-335; XVIIb; XXIIb 27-31; 32-35; XXIII have to be discarded from his list. 
These rituals aim at getting true dream visions, not at sending faked ones to others. PGM 
VII 311-315, X 124-28 aim at preventing nightmares and are also not relevant for dream- 
sending because there is not the slightest indication that these are dreams sent by others 
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adduces are obviously not pertinent. For example, he compares the nether- 
world visit by Si-Usire and Setne and claims that they did it in order to 
get information about the future from the gods.” As a matter of fact, Si- 
Usire organises the tour in order to show his father Setne how the nether- 
world tribunal punishes the wicked and extols the virtuous. There is not 
a shred of information by way of divination within this text. Also in 
another Setne story Gee adduces,” the dead son of Naneferkaptah is able 
to relate what has happened at the court of Re but he does not make any 
revelations about future events. And besides, neither of these texts has 
anything to do specifically with dream-sending. 

Equally, he regards the usc of clay images as relating and, specifically, 
interprets this as evidence that the ritual has its origin in execration prac- 
tices. However, using clay images is just a simple inexpensive technique 
for producing figures. There is no compelling reason why the execration 
ritual should be its single monolithic source. Actually, images of quite 
diverse substances and shape turn up in numerous magical rituals used to 
quite different ends,” and figurines of very diverse material can be used 
in execration rituals.?* Finally, it would be most unbelievable that the 
funerary equipment of a man should contain rituals destined for an exe- 
cration ritual aiming at the annihilation of his 53 — but Gee's interpreta- 
tion would imply this, because the figurine with the name of the man” 
written upon it would, in his view, be a parallel to the writing of names 
on execration figurines. 

In the details, there are many problems with understanding the purpose 
of the Coffin Texts spells adduced here. Spell 89 should definitely be 
excluded. There, somebody who feels that his days on earth have been 
shortened by another man gets permission to proceed against him. 
Although it is mentioned that the man sends his 55, there is no indication 
whatsoever that he operates by sending faked dreams. Spell 98 does not 
have the explicit aim against any enemy but is similar in some formula- 
tions. There also, I fail to see any clear connection with dream-sending. 


(besides, none of the actual dream-sending texts works by nightmares). PGM XVIIa does 
not explicitly mention dream-sending although it is wished that the beloved girl should 
think of the man who loves her in every situation (including dreams). XIII 271-345 should 
be corrected into XIII 308-318. 

?5 Gee, in: Z. Hawass (ed.), Eighth International Congress, vol. 2, 230. 

% Ibid. 

97 ESCHWEILER, Bildzauber. 

B Quack, BACE 13 (2002), 154 ff. 

P Ge, in: Z. Hawass (ed.), Eighth International Congress, vol. 2, 230 glosses over 
the difficulty by translating “the name of a man”, but the substantive si “man” without 
any additions in a post-script usually stands for the beneficiary of the ritual. 
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The spells 99-104 and 413 pose more problems of interpretation.!9? 
They seem to express, in spite of some divergence of detail, the idea that 
the soul of a man should stand in his true form before either a man or a 
god. Who is this man or god and what should the 53 do there? I must 
admit that the spells seem quite enigmatic to me. The fact, however, that 
reaching this man or god is always the main goal rather militates against 
seeing this as a case of dream-sending. In that case, too many crucial 
details would be left out. I would rather suppose that this enigmatic fig- 
ure is some powerful divine entity in whose vicinity the dead person 
wants to be.!?! 

Besides, the differences to the Demotic papyrus are quite marked. In 
the coffin text spells, the beneficiary is already dead and the 53 is taking 
shape out of his body remnants. All intentions concern benefits for the 
afterlife. In the dream-sending rituals, the client is always living and seek- 
ing gains for this world. Furthermore, in those rituals the magician or his 
client never sends his own soul on the errand — and besides, it would be 
quite contrary to their intentions to reveal that they themselves operate in 
this. Rather, they appeal to a deity to send a spirit who is not in his true 
form but disguised as the private god of the victim. Summing this up, I 
cannot see any close connection between those rituals. 

Not only J. Gee,’ but before him R. Ritner!® have connected the 
dream-sending rituals of the Roman-period papyri with passages in the 
oracular amuletic decrees of the Third Intermediate Period. However, on 
closer inspection, I doubt the validity of this comparison. The passages 
invoked speak more or less of things like “We shall make her dreams 
good and those which every other male or every other female will see for 
her (we shall make them) good likewise".!9* Obviously, this does not 
indicate in any way that these are dreams sent purposely by somebody 
else with the intend of manipulating the dreamer by them. Rather they are 
true and potentially menacing dreams which might really indicate bad 
luck, unless the gods intervene. If seen by somebody else and potentially 
menacing, they are certainly not sent by the one whom they concern. 


10 See the global interpretation by OTTO, in: Miscellanea Gregoriana, 151-60; ŽABKAR, 
Ba, 99-101. 

101 Tbid., 100, n. 70 interprets “god” and “man” as Atum and Osiris. 

102 GEE, in: Z. Hawass (ed.), Eighth International Congress, vol. 2, 231. 

103 RITNER, in: W. HAASE and H. TEMPORINI (eds.), ANRW, vol. 2, $18.5 (1995), 3346, 
n. 37. As RITNER has informed me personally, he had only the intend to show globally by 
this reference that dreams were liable to being manipulated, and in that restricted sense, 
the comparison is still apt. 

104 Papyrus T. 2 rt. 10-13 in the edition of EDWARDs, Oracular Amuletic Decrees, vol. 
1, 63 and vol. 2, pl. XXII, the very passage invoked by RITNER (see supra, n. 102). 
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So, our hunt for earlier parallels has turned out rather unsuccessful. 
None of the parallels adduced up to now stands up to close scrutiny. I also 
have not found anything better fitting. Still, the mythology and the man- 
ual rites used in the Louvre papyrus seem quite thoroughly Egyptian, 
except later accreations in one of the cases. The conspicuous use of hier- 
atic in many passages also militates in favour of a relatively early com- 
position. Also the parallels in Greek-language papyri mostly still have 
many elements of obvious Egyptian origin. 

So, I would suppose that we have to reckon with a lacuna in trans- 
mission. This is not surprising 1f we consider the nature of the texts. They 
are very egoistic spells intent on ensuring profit for one client while really 
damaging the interests of someone else. As such, they are outside the 
social norms, and thus not the kind of texts one would openly display or 
store in a community or temple archive. The lack of earlier examples of 
dream-sending rituals is, actually, paralleled by a similar dearth of other 
damaging spells for private profit. From Ramesside times, we have only 
one love-charm and very few private texts of black magic against private 
enemies!® even though there certainly was much use of such genres in 
Ancient Egypt. 


105 SHORTER, JEA 22 (1936), 165-8; SMITHER, JEA 27 (1941), 131 ff. An unpublished 
ostracon at Leipzig will be published by K. STEGBAUER. 
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Introduction 


The Egyptian medical papyri have shown that the ancient Egyptians were 
masters in drug therapy, in applying ointments or arranging bandages, 
and in recognising the internal and external features of various infections 
and diseases. Their results were well known and appreciated even outside 
Egypt — some of them were also transferred through Graeco-Roman and 
Arab medicine into European healing art. The Egyptian approach to med- 
ical therapy was based on a concatenate protocol of empirical observa- 
tion and magical applications which was deeply rooted in the religious 
system of beliefs and practices. 

The two facets, experiment and belief, were regarded as equally impor- 
tant. The practitioner had to come in terms with not only the physical 
symptoms of the disease, but also the supernatural cause of illness. In 
many cases he had to repel the demonic influence that caused the disease 
and restore its harmful effect. A case from P. Ebers 131 describes the 
action against the whdw-demon, a pathogenic element circulating in the 
mtw, which was also regarded as a disease-demon: 


"Offerings will not be made in Abydos until the influences (= symptom, 
jswt-^) of a god, the influences of a goddess, the influence(s) of whdw, the 
influences of whd.t, the influences of a dead man (mr), the influences of a 
dead woman (mt.f) and any other citable influences — that is the influences 
of all evil things which are in this my body, in this my flesh, in these my 
members, are driven out" .! 


The same intimate link between religious belief and medical practice can 
be illustrated by the introductory paragraphs of the papyrus, which accom- 
panied the act of applying the medicament (phr.r), taking off the ban- 
dages and drinking the potion (swj phr.f): 


IP. Ebers (par.) 131. 
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“Another speech of relieving any bandage. Released, released by Isis. Horus 
was released by Isis from the evil which was done to him by his brother 
Seth, when he (= Seth) killed his (Horus?) father, Osiris. Oh Isis- 
Werethekau, may you release me, may you liberate me from anything bad 
(bjn), evil (dw) or harmful (dsr); from the influence of a god, the influence 
of a goddess; from the dead man or dead woman; from an opponent or an 
opponent woman, the ones who might oppose me — just as you were 
released, just as you were loosened from your child Horus (i.e. when he 


was born)”.? 


It is evident from these texts that the medical protocol was composed of 
performative techniques similar to those used in any type of magical or 
cultic rite: e.g. prayers, mythological explanations and threats.’ Yet, the 
outcome of the treatment depended on god's will, because any disease or 
suffering were regarded as divine punishment or fury against the patient. 
This is expressed very clearly in P. Ebers, case 1 (= P. Hearst 78): 


“Speech of placing the medicament on any member of the patient. I have 
come forth from Heliopolis with the Great ones of the Great Mansions, the 
Lord of Protection (m‘k.t), the Rulers of Eternity, after I had saved myself. 
I have come forth from Sais with the mother of the Gods. They have given 
me their protections (m K.t-sn). To me belong the spells (tzw) which the 
Lord of All has made; for driving out the influences of a god, of a goddess, 
the influences of a dead man or dead woman, and so on, who are in this my 
head, in this my neck, in this my shoulder, in this my flesh, in this my mem- 
ber; for punishing (ssn) the trespasser (srhy), the overseer of those, who 
enter the disturbance (Ann) in this my flesh and the anxiety (bjbj) in this my 
member, as something, which enters in this my flesh, in this my head, in this 
my shoulder, in this my body, in this my member. I belong to Ra, he has 
said: “It is me who will protect him from his enemies. It is Thot who will 
guide him. He has caused the writing to speak, he has made the compila- 
tions of remedies, he has given power (3h) to the learned, to the physicians 
who are in his following, in order to release the one whom the god loves, 
he will make him live". It is to say, when a medicament is applied to any 


member of the patient, who is ill. Excellent indeed, million times".^ 


As a surplus, it also points to the fact, that parallel to the theological 
schools, there existed also medical schools, focused around the religious 
centres. In the passage quoted above, two such schools are mentioned: 


one in Heliopolis, dominated by the All-creator Sun god Ra, and the other 
in Sais, driven by Neith. Those were the places where the healers came 


? P. Ebers (par.) 2. 

3 Threats are rare in purely medical texts, but they can be found more often in magico- 
medical ones. 

^ P. Ebers (par.) 1 = P. Hearst 78. 
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from. However, by the time of the New Kingdom, the theories of these 
schools were strongly merged into each other — the healer uses the pro- 
tective power of both of them together, in this case with the supremacy 
of Ra, as he is refering to the spells of Ra in driving out the the evil influ- 
ences. Thus, though both gods have given his/her protection, Ra is the 
one who is the main protector of the patient. This must have been the 
teaching of a fairly widespread New Kingdom medical school.” since the 
medical P. Berlin 190 speaks also similarly about the goddess “Isis, the 
great one practises the art of Ra, the physician of the gods who soothes 
the gods!” As the medical knowledge was mostly written, it could only 
be used by the help of Thot, which also means, that physicians were 
equally trained as scribes and healers. But the help of Thot was not 
enough, his knowledge was only helpful for curing patients, whom the 
Great God wanted to keep alife. 


New Kingdom trends in ophthalmology in the case of the disease sd(y)r 


The need for the assistance of (several) god(s) were also characteristic in 
specialised fields of medicine (e.g. ophthalmology), as we can see in the 
following case: 


“Speech for placing a medicament on the eyes. Oh that eye of Horus, 
formed (zntr) by the spirits of Heliopolis, brought by Thot from Hermopo- 
lis, from the Great House, which is in Heliopolis, that which is in Pe, that 
which is in Dep. What is to be said of it: How welcome is that eye of Horus, 
the noble one, which is in the eye of Horus, which was brought to drive out 
the influence of a god, the influence of a goddess, of an opponent (d3yw) 
and opponent woman, of a dead man and dead woman, of an enemy and a 
female enemy, those who oppose the eyes of this man, who is under my fin- 
gers. Protection (53) is behind, protection, there comes protection. This 
speech is to say four times, when the medicament is applied to the eyes” P 


The base for this ophthalmologic treatment is the combination of a ratio- 
nal technique and divine intervention. In every aspect of the ancient 
Egyptian medicine, from the choice of materia medica to the preparation 
of the medicament, the mythical/religious perception was vital. Such is 
the case of the 13 prescriptions (nos. 365, 369-375, 409-413) for the treat- 
ment of the sd(y)r-disease in P. Ebers. The 13 prescriptions are divided 


> Oils and ointments of Re: Eb 242-247 = H 71-75, they are effluxes or sweat of Re. 
See P. Boulaq IH. 3.6, 3.10, 9.9; 2.2, 10.16; 2.8, 2.13, 2.21 = SAUNERON, Rituel de 
l'embaumement. 

6 P. London 22 (7,1-8) = Leitz, Magical and Medical Papyri, no. 57; WRESZINSKI, 
Londoner medizinische Papyrus; cf. DARESSY, ASAE 27 (1927), 180, a theban ostracon. 
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into three groups and have derived from three different, specialised oph- 
thalmologic treatises. This specific disease was identified by Bendrix 
Ebbell as pterygium.’ The treatment involves the application (rdi) of 
drugs in similar way as in most ophthalmologic cases: hr-s, m jrt / jrtj, 
rss n jrtj, m hnw n jrtj, r k‘hw n jrtj. The last method is mentioned only 
in two cases of ÿdyf, namely in Eb 412-413. The materials frequently 
used for the treatment are the msdmt (“galenit”), a product of honey, the 
mnst (red ochre), the snn-balm (? myrrh), the stj (yellow ochre), the w3dw 
(malachite), the bj3 (iron), the sj? šm‘ (Upper-Egyptian auripigmentum),° 
the sntr (frankincense), the ds kmt (black obsidian), the br. wi (pulver 
made from a tree), sorts of excrement and sorts of egg. The hmst mht 
(Lower Egyptian salt), the htm (manganoxid)? and the flour of hnwt plant 
were mentioned only once. 

Most of these materials are connected with the divine essence and 
power.!° The msdmt!! belonged to Hathor and it was used together with 
sntr as offering in the temple cults. The honey originated from the tears 
of Ra according to P. Salt.!? The mnst is the beneficent red colour, with 
which the gates of temples were also protected against the demons. The 
sj? was used to pacify the gods,'* while the stj was a substitute for gold, 
closely associated with Tefnut'? and similar to bj3, the heavenly metal Ip 
W3dw is both the word for “fresh”, “juvenile” and “papyrus”. The Lord 
of w3dw was Horus!’ and its Lady was Neith.'® The ds kmt was used for 
the construction of the ceremonial knives and as an instrument to open 
the body during the mummification process. Three types of mst were 
used in medical texts: the hm3t jsbt from mining, the hmt h3swt (natron 
collected in Wadi Natrun and other areas) and the hmst mht, the Lower 


7 LEFEBVRE, Essai sur la médecine égyptienne, 77-8. 

* DAWSON, JEA 19 (1933), 135-6. In HANNIG, Großes Handwörterbuch I, 665: “min- 
eralischer Stoff". 

? SAUNERON, BIFAO 57 (1958), 159-60. 

10 An article with JOZSEF GyOry is in preparation. 

I! AUFRERE, Univers Mineral, 581. 

12 GOYyON, Rituels Funéraires, 77. 

13 P, Leiden I. 348, ro. 1,9 = BORGHOUTS, Papyrus Leiden I. 348, 43-4, n. 21; AUFRERE, 
Univers Mineral, 651-2; cf. also KEES, Nachrichten von der Akademie der Wissenschaften 
in Göttingen 11 (1943), 446-64. 

14 AUFRERE, Univers Mineral, 661, n. 71. 

5 For example, P. Leiden I 348, ro. 13,2 = BORGHOUTS, Papyrus Leiden I. 348, 26. 

16 For example, “the iron is in your body, your flesh is gilded ... you will not be dam- 
aged, you will not perish" = SANDER-HANSEN, Die religiösen Texte, 11 and JELINKOVA- 
REYMOND, Statue Guérisseuse, 33, no. 1. 

17 SETHE, Pyramidentexte, 457c. 

18 HARRIS, Lexicographical Studies, 103. 
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Egyptian salt, which probably represents the sea-salt. As it was also called 
(Gë StS “the foam of Seth", its demonic character is clear.!” The excre- 
ment was an abyss, thus even the evil demons did not want to get in con- 
tact with it, while the egg symbolises the beginning of life — the Great 
One hatched out of it for example — and seemed to be an effective instru- 
ment thrown into water against crocodiles.” The (faeces of the) lizard 
could be thought rather effective since the lizard was regarded as a small 
crocodile?! and it was associated with Seth.?? In the Cairo Calendar, how- 
ever, Anubis is taking his shape.” Lizards were also associated to the sun, 
possibly because they like sunbathing and after winter-sleep they appeared 
suddenly in great quantity to enjoy the sunshine.”4 Unresolved is the iden- 
tification of the ht-‘ws and hnwt plants. The explication of their medical 
use needs also further researches, as well as that of the htm mineral. 


(See Table I, p. 156) 


The basic material used for curing eye diseases was the msdmt, accom- 
panied by some greasy material — most often oil or honey. The use of 
honey in the 3dyt-cases suggests that the disease was thought to be a type 
of injury.” The standard treatment (group 2) used, also, the ochre, known 
to ancient physicians as demon repellent (red and in several cases yellow) 
and the snn balm. A less homogeneous group (no. 3) is composed of four 
prescriptions with Upper-Egyptian components, where the msdmt can be 
lacking. The forth group (Eb 375, Eb 412) has two typical liturgical mate- 
rials: the sntr, frankincense as a powerful chemical in the treatment, and 
the ds kmt, the material for ceremonial knives. As for the treatment of the 
3d(y)t, ancient Egyptians usually did not use frankincense or obsidian, I 
suppose, here they came from general purifying rituals, thus their use 
seems to be based on a ritual, and so I would call this type of treatment 
a ritualised version. Here again the typical eye-drug msdm.t could be 
neglected. 


19 AUFRERE, Univers Mineral, 636-7; REVILLOUT, RdÉ 12 (1907), 62; MASPERO, ASAE 
11 (1911), 145-161. 

20 Magical P. Harris, spell K (VL10-VILI1) = LANGE, Papyrus Harris, 53-4. 

^! Cf. Wb. IV, 192 hdt “mainland crocodile". The lizard cult in Fajum is also in con- 
nection with the crocodile aspect; cf. BONNET, Reallexikon, 164-65. 

2 Cf. DERCHAIN, RdÉ 16 (1964), 19-24, pl. 2. Cf. also, KAKOSY, Jenseitvorstellungen, 
66, n. 2. 

? BAKR, Cairo Calendar, pl. X, Rs. X.11. 

24 BRUNNER-TRAUT, LA I (1975), cols. 1204-1205. 

25 Sıpos, GYÓRY, HAGYMASI, ONDREJKA and BLAzovics, World Surgery Journal (Jan- 
uary, 2005), 211-6. 
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1. group - primitive, conncted with vulture cult 

2. group — general treatment, shows the main stream 
3. group — Upper Egyptian version 

4. group - ritualised version 

5. group — magic based version 
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In all the above cases honey is generally used as a major material for 
curing any type of injury. There are only two cases, where honey was left 
out (in two separate groups 1 and 5). In the first case (P. Ebers 409) a vul- 
ture egg was used for liquefying the medicament. It seems to be a very 
ancient, primitive way of treatment, which was probably in connection 
with a vulture cult. Word magic played also a role in the designation of 
the bird, which also meant “fear, scare". In P. Ebers 374 an ostrich egg 
replaced the vulture, a hint for an Upper-Egyptian link. The yolk of 
ostrich egg was also used for treating a skull injury in P. Smith, the only 
case in its roll, which is accompanied by a spell for the healing process.”° 

The other case where honey is missing is P. Ebers 365. It does not 
contain any specific ophthalmologic cure-material. The general divine 
power of the drop was given by frankincense, a material useful in paci- 
fying any god in any case. It was completed by two unusual things: the 
salt and the excrement. Ancient physicians used these two substances 
together, in order to neutralise the acid content of the salt by the lye of 
the liquid bird-faeces and not to harm the eye. The balance was perfect 
also from mythical point of view: the chaos and darkness on one side, 
associated with Seth, and, on the other side, the (faeces) of the pelican as 
the symbol of light and renewed life.’ The latter was associated with the 
Heliopolitan solar cult and thus strengthenes the impression that the pre- 
scription was composed in Lower Egypt, most probably in Heliopolis. 

Let us now examine the name of the sa(y)t-disease. It is written out 
three times, always with the determinative of pus sign at the end. There 
is also one variation (P. Ebers, case 369), where a crocodile image was 
added to the word, indicating that the demon hidden behind the disease 
had most probably the shape of a crocodile, or the etymology of the dis- 
ease name was in connection with this animal. The root of 3d(y)t is 3d, 
which means “angry, cross”, "to harm", or “to smear the pot" with a 
crocodile determinative, and also, "to rot, decay" with the pus sign as 
determinative.? From the picture of a typical pleat of the pterygium it 
could be assumed that both of the possibilities are acceptable for describ- 
ing the disease. The surface of the eye looks like a pot smeared rudely at 
a spot, while this same spot is similar to the picture of the crocodile swim- 
ming in the water — an important moment about crocodiles, which were 
also called in magical incantations as “swimmers”.”? 


2 P. Smith, V/1-4, case 9 = BREASTED, Edwin Smith Surgical Papyrus, 219. 
27 Kaxosy, LA IV (1980), cols. 1030-9. 

75 Wb I, 24-25. 

# For example, Magical P. Harris, spell A (L1) = LANGE, Papyrus Harris, 12. 
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Fig. 1. Eye in the state of pterygium. 


Unfortunately, we do not have a historical outlook about the develop- 
ment of these treatments, as the disease name is mentioned only in this 
New Kingdom papyrus. With the help of the components we could, how- 
ever, distinguish several medical traditions or schools at the given period, 
whose therapy protocol and choice of drugs developed until this point 
differently due to geographical-theological factors. Ancient physicians 
must have collected many accidental experiments, and some of them were 
surely built into the books. Egyptian medicine had already a long history 
behind by the time of the Eighteenth Dynasty, though its early history is 
unknown to us.” We can be sure of the existence of ophthalmology at 
the latest from the Old Kingdom period on the ground of the titles, but 
that is all, since no other sources are given for any details for the state of 
early stage of this special field of medicine. Later sources of pharaonic 
medicine are again mute about this disease, at least as for the known pub- 
lications. 

The mythological background encrypted behind the treatments is very 
clear but its origin could not be trained easily. The Eighteenth Dynasty 
interpretation might be completely different to that of earlier or later peri- 


3? GyörY, in: M. ELDAMATY and M. TRAD (eds.), Egyptian Collections, vol. I, 215-24. 
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ods manifested in ritual dromena that have survived. There might be ide- 
ological changes even if the drugs were the same. In fact, such changes 
can be traced in the iatromagical use of the so-called Pataikos amulets. 


Trends in the treatment of snake bite or delivery shown by Pataikos 
amulets in later periods 


The dwarf amulets were produced from the New Kingdom onwards in 
continuously increasing amount. Already during the Eigtheenth Dynasty 
they split into two main iconographical groups: the Bes, with the typical 
high headress and leonine character, and the dwarf without any special 
attributes. This latter figure, based on a description of Herodotus, ıs called 
usually Pataikos. In P. Leiden I 348, spells 30-31, dwarf amulets are used 
to facilitate delivery. Spell 30 reads: 


“ Another spell for the dwarf (nmj): Oh good dwarf, come on account of the 
one who sent you to say: “Ra is standing, while Thot is sitting. Both of his 
legs are on the ground, encircled by Nun, and the hands are on the beam. 
Come down, placenta, come down, placenta, come down! I am Horus, the 
conjurer". And the one who is giving birth has become well, as that, who 
has already delivered. “Oh Sepertusenet, wife of Horus, Nechbet, the Nubian 
and the Eastern, Unu, Lady of Ashmunein! Come and act for those who are 
under your power! Seth, Hathor will put her hand on the health amulet. I 
am Horus who charmes (Sdj) him!” Words to be said four times over a 
dwarf of clay, placed on the forehead of a woman who is giving birth (and) 
suffering " .?! 


Thus, during the Ramesside period the dwarf figure was a medical acces- 
sory in the course of childbirth, being considered as the health amulet of 
Hathor and the messenger of Ra?? who sustained the word.** At the same 
time it was the enemy of Seth who incorporated disorder and darkness. 
The accompanied ritual action consisted of the placement of the amulet 
on the forehead during labour. Since there is no other specification writ- 
ten in connection with its appearance, any type of dwarf representations 
could be used. 

The form of the ordinary standing dwarf amulets underwent only styl- 
istical changes through the following periods.** During the Eighteenth 


31 P. Leiden I 348, vs. 12,2-6 (Spell 30) = BORGHOUTS, Papyrus Leiden I 348, 29. 

32 Cf. GRIFFITH, Demotic Magical Papyrus, 82-3, col. XL6-7: “I am the sacred child, 
who is in the house of Ra, the sacred dwarf, who is in the cavern...”. 

33 Cf. P. Turin 1993, vs. 4,6-8. 

34 GyóRY, in: M. ELDAMATY and M. TRAD (eds.), Egyptian Collections, vol. I, 491-502. 
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Dynasty a new, complex type appeared which developed in several vari- 
ations until the Hellenistic time: a dwarf standing on crocodiles, holding 
knives or maat feathers, biting snakes in the mouth, with a scarab on its 
top and seal inscription on its bottom. This variation appeared occasion- 
ally together with the representation of other gods. The iconographical 
structure of this latter type points to another use, namely that of the Horus 
cippi. Thus one can assume, that the ordinary Pataikos amulet was used 
for delivery, while the complex one against snake bite. A composit or 
pantheistic type (body re-shaped and combined with other beings — in 
the beginning with a hawk headed god) developed from the complex type 
by the end of the Third Intermediate Period. Thus in these latter cases the 
picture of the same god changed sometimes considerably. The icono- 
graphical representation of the amulets, though, testifies no change in 
their function: they remained paramedical instruments against snake bites 
or labour-aid at all periods. 

One question, however, arises: were those two functions of the 
Pataikos amulet, labour-aid and treatment against snake bites, really 
strictly divided into the two main iconographical types? Could eventu- 
ally the amulets have also some other functions, not written in the pre- 
served texts? Or could the ordinary Pataikos figures be used only for 
delivery and the complex ones only against snakes? Or was there an over- 
lapping even between these two functions? Unfortunately, we do not 
know how the amulet was used exactly against the snake venom, as it is 
not written or known. The interconnection between ordinary and complex 
types, however, is established on the iconographical level (as, for example, 
complex Pataikos lost one or more elements and developed into an ordi- 
nary one,? or elements from the complex or composite type were added 
to the ordinary one*). Thus an alternate use of both types is probable at 
least from the Third Intermediate Period. In fact, we can also read in Late 
New Kingdom spells against snake bites about a dwarf, the messenger of 
Ra, without any specification of his appearance. 

The permeability can be explained from the theoretical side: the death 
ratio in ancient Egypt both for mother and newborn was very high,?' thus 
the concept, that delivery was a repetition of the creation in her microcos- 
mos was right in both respects: giving a new life (for the baby) and oppose 


5 GYÓRY, Bulletin du Musée Hongrois des Beaux-Arts 94 (2001), 27-40 and 129-140. 

36 Hor gods with knives and without crocodiles, see BRUNTON, Matmar, pl. LVIII, 
no. 736; for a god with hawk head and moon disc, see CGC 38818. 

37 GvÓRY, Orvostórténeti Közlemények 170-173 (2000), 103-19. 
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the death, and fight the power of the darkness?? for being able to return 
to life (for the woman). Among snake charms one can also read, that 
ancient Egyptians felt the effect of venom similar to that of the labour, 
and experienced the same facial distortions.”” These patients also faced 
death. Thus healers could easily handle both cases parallel, and use the 
same instruments in their treatment. 

On the base of the textual and iconographical evidence we can state 
that the complex type of the Pataikos amulet during the New Kingdom 
and the Third Intermediate Period was considered as manifestation of 
Ra.” It could also be assimilated to Amun, Atum and Ptah. This latter god 
is hinted at in some amulet variations also iconographically: around the 
complex dwarf figure, there are represented other gods from the circle of 
Ptah: Nefertem or Sachmet at the back, Sachmet (and Neith) on both sides, 
or two hawks of Sokaris or Horus on the shoulders.*! 

Other variations of Pataikos amulets show the double 
feather crown of Tatenen on their head, which also indi- 
cate a connection with Sokaris — the combined Mem- 
phite form of Ptah and Osiris. There is a peculiar spell 
against snake-bite in the Twenty-first Dynasty funerary 
papyrus of P3ys-tnf,*? where Horus is addressed in the 
capacity of the messenger of Ra, as the dwarf usually 
was called in similar cases. Below in this spell the Lord 
of Heliopolis is identified with the Great One in Busiris, 
i.e. the two gods in one, and he is described as a person 
who consumed the snake in the West — the exact picture 
of a complex or an early composit Pataikos with a snake 
in his mouth. Fig. 2. 

The inscriptions on the figures, the various icono- 
graphical links of the amulets and hints in texts make it clear, that besides 
the main meaning as solar god there was the possibility to interpret the 
Pataikos figures in many other ways. As the mythological background 





38 [n P. Leiden I. 343 + I. 345 the association of the snake and the difficult delivery 
are expressed by the words: jw.s hr Sn.t hr rmyt / n p3 hf?w pw “And how does she give 
birth? It means that she is suffering and weeping because of the snake, the one, which the 
god has assigned to you!” (vs. 5,1-2) = BORGHOUTS, Papyrus Leiden I 348, 158, n. 382. 
MASSART, The Leiden Magical Papyrus, 105, vs. 5,1-2, is translating it as: “I made your 
mother who was pregnant with thee. How does (she) bring forth? She readeth an incan- 
tation weeping because of the serpent which the god hath given thee...". 

3 MASSART, MDAIK 15 (1957), 178, pl. 29, rt. IV.1-2. 

^ GYyÓRY, in: G. Takács (ed.), Memoriam Vycichl, 55-68. 

^! GyÓRY, Bulletin du Musée Hongrois des Beaux-Arts 98 (2003), 11-29 and 87-103. 

42 REYMOND, ZAS 98 (1972), 125-32 (Book of the Dead, spells 170-171). 
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underwent serious changes not only in the funerary sphere, the interpre- 
tation of the figure of the “medical” Pataikos altered, too. And this was 
signed also in iconography, with new mythological links, which gave, 
however, from their side, also new impulse to actualise the figure on a new 
base. So became e.g. the back pillar the central part of two pairs of wings 
on the back of one type (Third Intermediate Period), which embraced the 
whole figure. Thus, a sort of divine protection manifested behind 
Pataikos — the visual representation of the usual phrase behind pharao: 
$5 h3=f, or of some magico-medical spell as e.g. the above quoted P. Lon- 
don passage: “Protection is behind, protection, there comes protection”. 
Another amulet version personifies this protection as a lion headed 
woman with sun disc or a completely human figure with cow horns and 
sun disc crown, or a bird figure with sun disc on the head — in all cases 
with wings at her sides. While the first is characteristic for the Third 
Intermediate Period, the others are usually attested in later periods. The 
connection of the lion headed goddess with the dwarf god is not clear. A 
possible connection could be seen in her assimilation with Bastet as the 
fertility goddess, who furthered also human prosperity,“ and who also had 
power against the harmful animals in the form of the cat.” In such cases 
she could be helped by Ptah.^ 

The lion headed goddess on the back or side of the complex Pataikos 
amulets in the TIP can also be interpreted most probably as Sachmet, the 
blood thirsty goddess, who could also be an appropriate opponent to the 
blood drinking snakes (see e.g. the above quotation of papyrus of P}ys- 
tnf). This possibility is stressed also by the frequent presence of Nefer- 
tum, her son. Further link to the snake annihilator Pataikos can be, that 
she was also responsible for the heart, which 1s strongly attacked by the 
snake venom.* The protection of the heart was thus an effective instru- 
ment against the snake venom. Particularly important at Memphis, the 
city of Ptah, she personifies the untamed fiery heat of the sun — the 
venom was felt also as heat by the Egyptians*”’—., and she was, from the 


43 BRUNTON, Matmar, pl. LVIII, no. 39 (Tomb 1204). 

“4 Leitz, Magical and Medical Papyri, 57 

45 Cf. the lion headed goddess amulets with feline ears in CHAPPAZ and CHAMAY, Reflets 
du Divin, 38, nos. 21-22; GYÖRY, Studia Aegyptiaca XII (1989), 129-38. 

4$ See JELINKOVA-REYMOND, Statue Guérisseuse, 12; LEFEBVRE, BIFAO 30 (1931), 92. 

47 See the cat chapter of the Horus cippi, as formulated in the Metternich stele 1.23, 
where it is stated that “Your (sc. the cat’s) heart is the heart of Ptah, who made perfect 
(s-nfr) your heart (i.e. liberating) from this evil venom which was in your body". 

48 JELINKOVA-REYMOND, Statue Guérisseuse, 19, (n. 2), 43 and 77. 

^ LEFEBVRE, BIFAO 30 (1931), 93. 
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other side, when appeased and pacified — similar to Pataikos — also the 
goddess of healing, the “Lady of Life”. Her capacity to decimate human 
population explains, however, her association with epidemic(fever)s, thus 
her presence could add to the Pataikos-complex the idea of the “pestilence 
of the year”. And indeed, during the Third Intermediate Period, there 
were a few Pataikos amulets with New Year wish. This direction popped 
out, however, as a deadlock for later there is no more mention of this 
wish in Egypt — but among the Phoenician imitations it seems to be a 
relatively frequent interpretation. 

At the same time a, much more rare variation of the dwarf figure pre- 
sents different facial and bodily characteristics. He is shown holding 
snakes in his hands and wearing a uraeus and two straight double-feath- 
ers crown, which indicates a possible identification with Sopdu. At the 
back of the figure stands a winged lion headed goddess surmounted by 








the sun disc and the inscription dj- nh B3stt above.” 

Another variation shows a composite figure: a female 
dwarf holding a Bes figure on the shoulders, similar to 
simple female figures with cats or monkeys around à 
them.?! The ancient Egyptians had an extraordinarily rich : | AN 
and diverse heritage of myth pertaining to many gods at e 
local or state level, which they often used to the allevia- CH | 
tion of illness and suffering. These figures might be used > : 
as a reminder. The faith connected to their symbolism : 
helped their effectiveness. As sometimes only the recita- 
tion of stories was considered as the sole or the essential 
treatment, these amulets might be seen as substitutes or wu 
supplementary instruments for the spells. | 

The various types of Pataikos amulets during the Third Fm 
Intermediate Period can be interpreted in the light of 
changes and innovations in religious ideology during this period: the rise 
and fall of different deities according to their political role in which they 
were composed or in which they were being used. The tradition of their 
production might reflect different theological systems at various religious 
centres of different social or political interests. It is quite noteworthy, 
however, that none of the complex Pataikos variations of the Third Inter- 
mediate Period survived into the Late Period. 

Around the Saitic era, there was a great change in the perception of the 
Pataikos figure, which ruled out all the other variations till the Ptolemaic 


5 DansssY, Catalogue Générale, 317-18 (CGC 39270). 
?! Bur TÉ, Talismans Égyptiens, Docs. 5-7, 22, 35, 59-60 and 68-69. 
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period: the latent link to Horus, which existed already in the types from 
the Ramesside period, became so dominant in prayers, magical spells and 
rituals, that the Pataikos figure was also identified as Harpocrates. Icono- 
graphically, this change was first indicated by the presence of Isis/Maat 
at the back and Isis/Nephthys at sides of the amuletic figure. The figure 
could also acquire a youth lock making his appearence even closer to 
Harpocrates. The connection is also explicit in contemporary textual mate- 
rial, where Horus appears as triumpher over poison afflictions: 


“The force (nht) of the god has no power (nn shm) over him, 

There is no goddess causing damage to him. 

My hand is on him in (token of) life, prosperity and health: 

I am Horus the Oldest one (Hr-smsw), who can pacify (htp) the god, 
who became stronger (snht) than the god... The poison has died! "?? 


The identification with Horus excluded all other variations of the com- 
plex Pataikos amulets, which were gradually replaced by the Horus cippi. 
Of course, during these times, there were also other attempts in its per- 
ception, e.g. as a form of Amun — shown by the Amun feather on the 
head. The intimate link to Horus, however, was much more prominent. 
In brief, the main role of Pataikos amulets in therapeutic practice 
remained always the same: helping and securing birth and relieving the 
victim from the fatal danger of snake bite, but at the end, he became even 
more powerful. Although the main iconographical units were fixed, 
details changed and so the effect was reached from time to time by dif- 
ferent ways. First the dwarf was formed with a baby like body, which fit- 
ted excellently to its perception as the new born sun-child (as Ra, Kheper- 
Ra-Atum or Amun-Ra), who was grown old every day (cf. his aged face). 
Later, the dwarf was also identified as the god of creation par excellence, 
Ptah, an excellent candidate to visualise the cosmic and personal creation. 
Ptah was also associated with craftsmen — many of them dwarfs — and 
the renewal of life in Memphis, one of the places, where the manufac- 
ture of Pataikos amulets was favoured. But this association is shown only 
indirectly through the iconography (the presence of his family beside the 
dwarf, or the hawks on the shoulders), and rarely by inscriptions. In his 
city, however, there were used various other types of Pataikos too, with 
different mythological connotations, thus the intimate link to Ptah was 
only one, among others, which however, was dominating for a long 
period, shown also by the fact that the Phoenicians took the Pataikos 
as a form of Ptah. As the function of the figure was expanded he became 
an omnipotent god (excellently shown by the composite or pantheistic 


>2 JELINKOVA-REYMOND, Statue Guérisseuse, 8 and 19-20, lines 32-34. 
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figures); as the victorious enemy of Seth he dominated fertility and the 
vital field of life in every respect. Namely, he reversed any negative 
effects and restored health. In this perception it was easy to integrate the 
dwarf, not only to the circle of Horus-the-saviour, but also into the Ptole- 
maic Harpocrates fertility cult (together with the other peculiar dwarf 
god, Bes), where he gradually lost his identity and by the Roman period 
he vanished. 


Conclusions 


To summarise, as the applied methods of various fields of ancient Egypt- 
ian medicine, e.g. in the 3d(y)t disease in ophthalmology, the delivery 
and the snake bite treatments discussed here, have shown magic could be 
embodied into ancient Egyptian therapy in various ways. The way of inte- 
gration, however, depended strongly on local religious traditions and the- 
ological conceptions, as well as on social structures. Thus, for under- 
standing as exactly as possible the way they worked, each symptom, 
material, instrument or rite must be placed in its general context and their 
given way of use must be compared to those. For example, if we look 
only at the ordinary Pataikos amulets, we could think, nothing was 
changed in their use for centuries. But knowing the possibility, that they 
also could be used instead of the other Pataikos types, we can realise that 
they fitted into a much broader range of application with various magi- 
cal rites. Or, we know several methods for curing a special eye disease, 
but it is not known which spell had to be recited during which treatment. 
In the knowledge of several medical schools, it seems to be also probable 
that there might be completely different ways of application. 

Besides, the local traditions are also to research, as the same thing can 
assume various meanings in different geographical contexts and periods 
(cf. above hawk or lion headed goddess), thus the same conception was 
not necessarily appreciated in the same way. It could be evaluated differ- 
ently. Even the same drug in a given prescription could hint at different 
conceptions and links in the various medical schools (cf. also the use of 
faeces in the medical protocol for treatments),” as the same iconograph- 
ical type of a Pataikos figure could also be interpreted in different ways 
according to local traditions. We have to bear in mind, however, that our 
knowledge is very defective, which will change hopefully by the better 
understanding of objects and with new publications of medical texts of 
all periods, but will never be complete. 


3 GvóRy, GM 189 (2002), 47-56; Sos, GYORY, HAGYMASI, ONDREJKA and BLA- 
ZOVICS, World Surgery Journal (January, 2005), 211-6. 
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